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PRFFACE 


There have been two lines of higher thought 
occult and ultra-mundane that have governed the 
religious and spiritual mind of India ancient and 
mediaeval, and to a considerable extent the devout 
Hindu of modern times. The Veda and the Tantra, 
known as Agama, are the scriptural authority and 
support for the earnest faith in the revealed nature 
of these sacred texts Among certarn sections of the 
learned classes, the Tantra 18 supposed to contradict 
the Veda A perusal of the Second Section of this 
book will remove the misconception Even so, among 
a large section of the iearned classes, the Veda in 
the maim 15 only meant for ntuals, sarma, and 
real spiritual Lnowledge 15 to be found only in the 
Upanishads This notion also will be uprooted on 
a close reading of the First Section 
It 1s to be noted that occult truths are there in 
the Veda while its main object is spiritual It 1s also 
truce that the spiritual aim is admitted as the goal 
wm the Tantra while deltberatung om the occult side 
of the teachings These two scriptures, the Veda and 
the Tantra, which form the authority for the modern 
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religious mind have been taken up for illustrauon 
in this book. 

The First Section, based upon my Sanskrit Com- 
mentary on the Rig Veda, contains three articles, 
the first of which 1s im substance a reproduction 
in Fnghsh of the 4th part of the Introduction, 
Bhunuka, while the second 1s a discourse on the 
workings of the Mystic Fire, Agnt, and the Ingher 
Powers he bnngs down to fill the being of the awa- 
kened saul engaged in the Vedic Yoga, to expound 
this idea 1s given aclear exposition of the 13th Hymm. 
in the First Mandala of the Rig Veda commented 
upon m the Siddharyena, the third which exem- 
plifies the fact that the Vedic rituals are symbohe. 
of occult and spintual Knowledge is based on the 
same commentary on the 28th Hymn of the First 
Mandala 

These studies were erigmally published in the 
Annuals that are devoted to 5m Aurobindo’s teach- 
ings Except the first and the last in the Second 
Section, which appeared in the Annual Numbers 
6 & 7 of the Sn Aurobindo Circle, Bombay, the rest 
were all contributed to the Annual Numbers 6, 7, 


9 and 10 of the Sm Aurobindo Pathamandir, 
Calentta 
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SECTION ONE 


GODHEAD ANY THE Gons IN 
THE Rie VIDA 


Wwe Propose to Consider the Question of the 
Vedic Gods Wi 


th spec] Tefurence १0 
Agni in this brefstudy If 5, mbolisin 15 the ke 
for the interpretation of the hymn, 


Rig Veda in the mner sp 
Sn Aurobindo, then by 1८ apnhies 
to the discovery of the true charac 

Vedic Gods some of whom 
the powers of Nature in ¢ 
as Sun, “Moon, Heaven, 1 rth, 


Gods in many countries, as in India, Greece 

Rome But it 1s not correct to Say that the 
or f the Vedic times deified त Persomfied 
peop © s of Nature, rather they beheved 
me here were Gods who presided over the 
tha 
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Sun and the Moon, the Earth or Heaven, 
the Fire, the Storm, the sacred Ravers and 
other visible bodies in the physical universe 
When they speak of Surya the Sun-God they 
have in mind for their object of worship the 
Deva who presides over the Solar body, the 
same 1s true with the other Gods in the Veda 
m so far as they are identified beyond doubt 
with the workings of the natural forces in the 
world But the Gods of the Veda were much 
more than the physical description given of 
them whether in the hymns or by the scholars 

If the Sun and Storm and Wind and Waters 
and other objects of Nature were all that 
sum up the Gods of the Vedic pantheon, 
albeit with their presiding Deities, then the 
modern theory about the pnmutive Vedic 
people would be perfectly plausible These 
ancients, then, had not emerged from the 
primitive barbarism, were still governed by 
the crude religious beliefs in the efficacy of 
sacrifice to thew Gods They believed that 

their prayers were effective means to bring 

them all material blessings, rains from heaven, 

to release the waters from the clouds and help 
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Joosen the grip of Night on the Sun But the 
true character of the Gods as it emerges from 
the hymns themselves does not agree with 
this account hazarded by modern scholarship 
for which the Brahmunical ritualism elucidated 
by Sayana 1s to some extent responnble For 
the gross and physical aspect of the Vedic 
worship though applicable in certain hymns 
does not apply in many, does not at all held 
good throughout, but fades away as we 
proceed fromm hymn to hymn of sage after 
sage mm all the ten Books of the Samhita 
There are whole hymns which in the exotenic 
sense do not make sense at all The mtualistic 
meaning can not be mamtained throughout 
And im order to achteye the imposstble, um- 
possible constructions are invented and with 
laborious effort we arrive at a result which 
leaves us wondering at the grotesque mentality 
of the Vedic bards, or in such places the 
meanings of the hymns are empty of any 
worthy idea or presentation of truth, a 
thought-content commensurate with the re- 
pute of Knowledge associated with the Veda 
The Herculean effort made to dive deep into 
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the water bears fruit in discovering the pot- 
sherd The necessity of the symbolic inter- 
pretation arises from the unsatisfactory results 
of the labours of modern scholarship with the 
help of Sayana’s ritualistic commentary For 
apait from the poverty of thought and in- 
coherence in the language of the sages assumed 
witho «arrant for the purpose of arriving 
at 50716 9 * yf a cogent idea conveyed by the 
hymns, t  learmng does not tahe into 
account the ages old tradition that the Vedas 
are the original source of sprmtual Wisdom 
and Divine Knorvledge 

When we seize the clues afforded by the 
deliberate symbolism devised by the Vedic 
seers in the hymns, we get admnited into the 
secrets of the Vedic Godhead, to the true 
character of the Gods, as seen and understood 
by the Rishis of the Rig Veda Let us then 
seek for the truth in the orginal texts them- 
selves and hear what the Rishis speak of the 
Gods and leave aside for the tame being 
what others say about the Rishis or the Gods 
or what the moderns think the Gods must 
have been to the primitive poets of the Vedic 
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age. A presentation of the Gods in general 
with their special and general function and 
nature as described in the Riks will facilitate 
our ¢nquiry into Agni, the Deity who is 
usually first hymned by most sages of the 
Rig Veda. 

The question then amses: who are these 
Gods, Agni, Indra, Surya, Varur. Afitra, 
Ashwins and a host of others २५ «sed in the 
hymns? Moderns tell us that thudAryans of 
the Vedic times had susceptible minds, were 
easily impressionable, thought and beleved 
all natural forces and phenomena to be 
bristling with life and intelhgence and en- 
dowed with power to bestow benefits on them 
im return for the sacrifice and so they offered 
their prayers to them What are these natural 
objects and forces that appeared to these 
early semi-civilised peoples as figuring and 
embodying the Gods? They are the blue 
expanse above, dyauh, the earth with her 
luxunant vegetation and green meadows be- 
low, priéhiw:, the sun, source of all light and 
life, surya, the lovely dawn, ushas, the flowing 
rivers, nadyak, and the cool hfe-grving waters, 
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apah, Maruts, the storms that rush through 
the sky, Indra who with [5 thunderbolt, 
vajra, deals a death-blow to the clouds and 
sends down rain Modern learning avers 
further that in its childhood the Aryan 
humanity was possessed of a hankering after 
hght and turned away from darkness and 
naturally could not suppress its wonder at 
the sight of fire when it was produced by the 
friction of the churning sticks, aran:! Hence 
next to Indra, Agm is the most important 
God in the Vedic pantheon 

This account of the Gods 1s based largely 
on conjectures and the assumptions that there 
could not have been real spirituality or sub- 
lime conception of the Godhead in those 
primitive tunes The Gods as they reveal 
themselves m the hymns do not throughout 
answer to this description, though the Riks 
in many places torn from the context may 
lend support to this view because of the ex- 
ternal and physical aspect that 1s generally 
maintained for the purposes of outer worship 
and ceremonial mte But there are many 
hymns scattered over all the Mandalas of the 
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Rig Veda which not only do not testify to the 
correctness of this picture but contradict the 
caternal sense, overshadow the physical as- 
pect and proclaim the spiritual and psycholo- 
gical functions of the Gods and their Cosmic 
character, There are a number of instances 
out of which we shall take up a few to show 
that the Riks cease to give us any meaning 
that is applicable te the physical aspect, to 
the Nature-gods of the naturalistic and ritua- 
15116 interpreters. When the Rik says! ‘The 
wise always see the highest step, the supreme 
abode of Vishnu like an eye extended in 
heaven”’,? assuming that paramam padam is 
not-the supreme abode but the highest step 
which is the meridian and that Vishnu is the 
sun, how can the wise see him always, sada? 
If it is the sun in the physical universe that 
is seen, then it cannot be seen always in the 


i'In this study all the references are to the Rig Veda unless 
specially indicated The English renderings keep close to Sri 
Aurobindo’s line, but his own trans[ations, where available, are 


given marked with asterisks 


212220 aq विष्णो परम पद war पदयन्ति सूरय । दिवीव 
चक्षुराततम्‌ | 
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meridian. Nor can it be said that the 
wise alone see him always in the meri- 
dian who is not so visible to others who 
are not wise. It will then be either absurd 
and fanciful or it must be the invisible Sun, 
not the physical one, who is always visible in 
his Supreme Abode to the eye of the Wise. 
Let us take another instance where the seer 
Praskanva says, “‘Beholding the loftier light 
that springs up above the Darkness we have 
come to the Sun, the God among Gods, the 
most excellent (loftiest) light.”! Here does it 
make sense if the light loftiest 1s taken to mean 
the physcial sun of our system? It does not, 
and that is why a European scholar suggests 
that this is an allusion to a spiritual Sun and 
darkness here means sin, as Sayana suggests 
as an alternative. “The approach to the 
Sun intimates the reunion with the supreme 
spirit. We attain to the best light, agauma 
jrour utiamam.” Or let us take the instance 
of Indra, the most important of the Vedic 


11.50.10 gay గాం ज्योतिष्परयन्त उत्तरम्‌ । 
देव देवत्रा qa sagen ॥ 
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Gods according to scholars. This most 
powerful king of Gods, the warrior with his 
thunderbolt dealing death-blow to the clouds 
giving us rain is generally recognised beyond 
doubt to be a deity ruling somewhere 
far above the region of the clouds. But when 
we study the hymns addressed to him— 
leaving aside those in which the veil of symbols 
is either too thick or too thin—those which 
can be plainly construed, we are confronted 
with passages that betray the shallowness 
of the contention that Indra represents like 
other Gods of the Veda nothing but a pheno- 
menon of Nature. Let us take at random a 
couple of instances that throw light on the 
spiritual and really Divine and not physical 
and fanciful character of Indra. “Far is that 
Name secret, by which the worlds called to 
thee”’,! or “Great is that secret Name longed for 
by many by which thou madest what was 
and what shall be’’,? or, again, when the 
Rishi Babhru says, “His strong and _ secret 


IX. 55.1 दुरे तन्नाम गुह्य यत्‌ aT भह्वयेताम्‌ 
4X. 55.2 agua गृह्य gee ya जनयो येन भव्यम्‌ | 
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abode I have seen; desiring him who founds, 
I got at (his abode), I asked of others, they 
said, “being men of leading, awakened, let 
us attain to Indra.”! Here again what 1 
the secret place, is it a little or far above the 
region of the clouds? Does not the Risht 
plamly state that the very fact of awakening, 
bubudhana, leads to Indra, once there is the 
longing and that the founder, दत, cannot 
be a fanciful being somewhere in the middle 
or the higher regions of the sky? Is the 
awakening simply waking wp from $16009 
Maruts or storm-gods more than the other 
Vedic Gods have a pronouncedly physical 
character in their functionings in most of 
the hymns addressed to them. Even here it 
is difficult to ignore their psychological and 
spiritual function that is the real and inner 
aspect. Now Agastya calls upon the Maruts 
praying for thetr protection so that the man 
they loved may be saved not only from ruin 


+ V. 30.2 अवासेचक्ष पदमस्य ణం. निधातुरस्बासमिच्छन्‌ t 
अपृच्छमन्या उत ते म आहूरिन्दर मरौ बुबुधाना अदोम ॥ 
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but from sin also, बा rakshata+ By appeas- 
ing the Wind and the storm-gods the houses 
and property of the man who is their fa- 
vourite may not become the target of their 
fury and thus he may be said to be saved 
from rum. But how can he be saved from 
sin? Vasishtha sings, “Here, here, ye of self- 
grown strength, seers with shin of Sun’s 
splendour, O Maruts, I dedicate to you this 
sacrifice.”* Note that the Wind and the 
Storm-god is evanescent here, takes on the 
resplendent garb of solar colour and assumes 
seer-haad alsa, It ts to wonder that the same 
seer sings, ‘He is a sage, the illumined thinker, 
Dhira, who knows these mysteries what the 
mighty Prisint bere in her udder’? These 
secrets are and can be known only by the 
enlightened sage and not the common man, 
asserts Vasishtha. Among the Vedic Gods no 
God is better known and identified whose fiunc- 


17, 166.8 
° VII. 59.11 ఇళ రా कवय, सूर्यत्वच । यज्ञ भस्त 


आवृणे || 
3 11. 56.4 एतानि धीरो దాగా चिकेत पृिनर्मदूधो मही जभार ॥ 
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tion 1s unmustakable and never-failing than 
Soma But the many things that are spoken of 
Soma cannot at all apply to the creeper, the 
material object which 1s purely a symbol in 
the outer sacrifice There 1s no help if one 1s 
carned away by flights of fancy and assumes 
with an extraordinary unreasoning that the 
Vedic sages got too much drunk to distingussh 
the inanimate from the animate, the insentient 
from the sentient and m their intoxication 
fancied the presence of a deity in the draught 
of Soma Here we may note in passing that the 
Soma plant 15 an extinct species and 1t was not 
easily available even thirty centuries ago 
Twenty four vaneties of Soma plant are 
mentioned along with the places of their growth 
and their therapeutic virtues, such as strength 
and longevity in the Sushruta Samhita (Chi- 
kitsa sthana, Chap 29), but the intoxicating 
property is net mentioned It 15 difficult to 
imagine how sage after sage m hymn after 
hymn goes on singing the glory of thts intoxi- 
cating drug Surely there must be a measure 
even for depraved addicts But still the hymns, 
though on the surface, may refer to the plant 
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for ceremonial worshrp, consistently drive at 
the psychological, occult and spiritual side 
ofthe truth And some Riks cannot be properly 
construed at allif the Soma 1४ taken to mean the 
drug What are we to say when the Veda 
plainly hymns, “O Thou, all-seemg, the गाप 
mining rays of thee, who art the lord, encom- 
pass all the abodes, Soma, with thy natural 
powers thou pervadest (the all) and flowest, 
thou art the king and lord of the whole 
world’?! Another Rik openly decides the ques- 
tion of Soma “‘When they crush the herb, 
one thinks that he has drunk the Soma, but no 
one ever tastes him whom the Brahmans know 
to be the Soma ’” 

Usha 15 nightly identified with Dawn, but 
even here her attribute cannot apply always 
to the physical sunrise Does she speak sweet 
and true words, suurifa—a term which 1s repeat- 
edly apphed to her? Kakshivan addresses her. 
“Following the course of the Ray of Truth, 


LIX 865 विश्वा धामारि विष्वचध् ate గాలు 
भुवनस्य లగ | 
7X 053 सरोम wee पपिवान्‌ म तस्यारनाति ఇకా ॥ 
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gilasya rashmim, bestow on us happy, happy 
knowledge-will”.! Here Sayana admits that 
rita means Truth which is Sun in the context 
and the gross interpretation, of course, demands 
the extension of the meanings of words like 
rita to water, sacrifice, food and many others 
and this unreason is needed again for such 
numerous contexts indeed. 

There are Mitra and Varuna, the Ashwins, 
other gods and goddesses whose identities are 
variously surmised and whose physical aspects 
are less pronounced than those we have referred 
to and for that reason we need not take up 
any of them here, as the Riks addressed will 
bear plain testimony to the psychological 
and inner significance, and to the Cosmic 
and spiritual functionings under different 
names and personalities of the Godhead. It 
is enough if we remember that the Gods 
whose identities with the objects and forces 
of Nature in the physical universe are quite 
assured are not really and deeply the external 


" 1. 123.13 ऋतस्य रदिमि अनुयच्छमाना भद्र भद्र कतुमर्मापु 


धेहि | 
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things meant as objects of ritual worship, but 
are much more and are intensely divine in their 
truce form and nature, superb and mtimate in 
their workings as powers of the Godhead in the 
Iidden and occult layers of our being as well 
as in the Cosmic cxistence 


If 


Now let us see 1 11 is at all a fact that the 
hy mas themselves speah of the Gods with differ- 
ent names and powers of the One supreme 
Godhead The oft-quoted Rik of Dirghatamas 
15 too well-hnawn and there are a few others 
that have the same import that the One 15 
named variously by the sages And this fact 
1s certainly important, but that 1s not enough 
to show the relation of the Gods among 
themselves or their position individually चा 
relation to the One who 1s adored through 
each and all of them For we can take them as 
mere names of the One, themselves without 
substance and form, distinct from one another 
or from the supreme One whose functions they 
represent We shall present here in a general 
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ఖ్‌ 

way the fact as emerging from the Riks them- 
selves that the Gods of the Veda are not mere 
names but are different Powers, have different 
functions, distinctive signs that mark them out 
featuring their Personalities, yet not absolutely 
separate from but closely allied to one another, 
not apart from the sole Supreme Truth, the 
Godhead but definite manifestations of That 
indefinable 

It 1s advisable to convince ourselves that 
this our reading of the nature of the Vedic 
Gods 1s not an invention of our own but a 
discovery of the truth which was faintly seen 
and stated in unmistakable terms by Yasha 
who was after the Vedic age the first to probe 
into the secrets of the Gods, and openly 
acknowledged the unposstbility of ordinary 
minds without fapas, spiritual force, under- 
standing the nature of the Devatas And we 
must remember in this connection men: t he was 
an etymologist and his interpretalute|s are 
normally naturalistic Though he admits the 
existence of other schools of Vedic interpreters 
and does nat plainly condemn ritualism as 
such, still occasionally scouts the explanations 
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given by the Brahmanas, the Vedic scripture for 
Ritualism. ‘The Brahmanas speak liberally of 
many qualities’; often they are extrava gant and 
fanciful in reading into the hymnal texts or 
into the Vedic Gods many imagined meanings 
or qualities. According to his commentator, 
Yaska hesitates to follow the Brahmanas in 
their explanations as they speak of everything 
‘in all possible ways and we ought not to 
swallow them, but the truth must be sought 
for.! Yaska gives us an information which ts 
valuable for our purpose, coming as it does 
from one whose school of thought generally 
gives naturalistic meanings-to the Vedic hymns 
while admitting the Supreme Soul, Afahan 
Aima as the God of Gods or the Sun as the 
Soul of all things mobile and immobile. In 
శ nir-riti in two different 
th and sin or suffering 
qa Rik from the 


explaining the wor 
senses, namely, car 
(papma, duhkha) he quotes 


nd. 
निषक्तम्‌ VII. 24. “बहूभक्तिवादीनि ब्राह्मणानि" भनित्तनमि 


गुणकल्पना, येम केन चिद्‌ गुणेन ब्राह्मणं सर्वं स्वेा व्रवीति, 


तन्न त्त्वमन्वेष्यमेव मवति | 
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enigmatic hymns of Dirghatamas He explains 
the few important words of the verse as he 
usually does and says that 77-722 1s earth, con- 
struing the Rik in the naturalistic sense, at the 
same time points out that the wandering 
recluses, pariwrajakas, say that it 1s suffering, 
krichchram We says that in different contexts 
or in different schools the same word has 
different meanings and even then at 1s difficult 
to decide the import of (लशा Riks Fre- 
quently there are possible doubts Shikapun, 
says Yaska, made up his mind to have hnow- 
ledge of all the Deities The Deity appeared 
before him with a double sign (Male and Fe- 
male) He could not understand what it was 
and ashed to be enlightened, saying, ‘let me 
know thee’ The Deity directed him to a 
Rik (I 164 29) and said, “The Deity spoken 
of in this verse 1s myself”? Now let us consider 
the import of this account of Yasha A few 
facts are clear to pin one’s faith on the etymo- 
logy of words alone as did the Narruktas like 
Shikapun: could not give knowledge of the 
Gods, the Rik that the Deity mentioned must 
obviously refer to the One which holds in 
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itself all the Gods or which 1s the substantial 
and the sole Deity of which all the Gods are 
various manifestations with ther functions 
and names appropriate to them Above all 
what 1s most astounding and almost incredible 
15 the fact that the naturalistic mterpretation 
of the Rik is persisted in by commentators, 
though Sayana refers lightly to the spintual, 
adhyaimec, import of the Rik The verse 1tself 
15 plainly symbolic, rather emgmatc on the 
face of 1t, as are always the hymns of Drr- 
ghatamas and we need not entei mto a dis~ 
cussion of its meaning as it involves an enquiry 
into many possible alternatives even though 
we may heep in mind the context of Shala- 
punt’s episode mentioned by Yasha Though 
not a ritualist, Yasha decidedly mterprets the 
Gods of the Veda as those presiding over the 
forces of Nature and hence the leaning to the 

naturalistic interpretation is pronounced in 

his explanations But he emphatically affirms 

that the Gods are not insentients, but conscrous 

beings with cosmic functionings though they 

pertain more to the outer existence, 16; to 

the physical universe Thus 1s evident from the 
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threefold classtfication of the Gods and 
their abodes as well as from the expla- 
nation he gives of the hymns which are 
addressed to inanimate objects in the 
Veda, 

A common dwelling and common enjoy- 
ment entitle the objects and beings of a 
world to be treated as belonging to and part 
of that world, samsthana-ekatwam, sambhoga-eka- 
twam. His account of the Vedic Gods and the 
world-existence may be summed up in a few 
passages, that will help us to get an idea of 
the system of thought pertaining to the deities 
of the Vedic pantheon that prevailed among a 
section of Vedic interpreters who were not 
ritualists, but they assumed to depend for 
their conclusions on the Vedas, the hymns 
themselves and not on the Brahmanas or Upa- 
nishads though the latter seem to have been 
known to them as could be seen from certain 
sections, at least the supplement, partshishia 
of Yaska’s Nirukta. Yaska’s commentator Dur- 
gacharya explains the passages of Yaska on 
the Devatas with their character, abodes and 
functions in the light of Upanishadic thought. 


20 


* 


GODHEAD AND THE GODS IN THE RIG YED\ 


{+ला though Ins explanations zre quite 
pliusble, we must avoid the suspicion that he 
read his own thought trained in the Upani 
shidic lore into the Jines of the Nirukta But 
Yasha himself gives 7) one or two short pira- 
graphs whit he understood to be the nature, 
work ind plice of the Vedic Gods as gathered 
from the hymns themselves and come down 
to lnm through the Nrarukts tradition There 
are three worlds, Exrth, Middle region and 
the Shy which are the abodes of Agm, Vayu 
or Indra and Aditya respectively and above 
them ibis the Mahin Atma, all the Gods, 
whatever their number have their dwellings 
with one or other of these three Gods They 
are bom one of the other, the gratrite or तत 
ture of each is so flexible as to be modified mto 
the nature of other Gods, taretara prakntayah , 
they ire born as the fruit of works sarma 
janmanah Because of the magnificent opulence 
of the Deity, mahabhagya, the One Self Eka 
Atma is lauded in many ways or as many 
Of the One Atman other Gods are limbs _ they 
are 211 born of the Atman, the Atman 1s their 
chariot Atman 1s రులు horses Atman 15 the 
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weapon, Atman Is the arrows, in short, Atman 
is the everything of the Gods (Nirukta VII.4). 
If all the Gods of all the worlds, their horses 
and chariots and weapons are all the One 
Devata, the One Atman, a misunderstanding 
may arise, viz., that really there is no difference 
among the Gods or between them and their 
vehicles etc. And to remove this possible mis- 
conception Yaska adds, because of the majes- 
tic power the Gods are endowed with, each 
Deity has different names and divides itself 
into different functionings and is accordingly 
hymned, That the various Vedic Gods have 
their many functions and names and that they 
are different Powers is admitted on all hands 
and there is no doubt of controversy an this 
point. As for their abodes it 1s a question that 
deserves to be considered at some length and 
that we shall do in determining the true 
character of the Gods. 

Is the idea of the supreme Deity, the 
sublime Reality, as a fact of spiritual expe- 
rience indicated, clearly expressed, in the 
hymns themselves generally or is it only a 
later bold conjecture or a vague idea ventured 
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ita few later hymns and that rt is only in 
the Uprimshids the thought is developed as 
affirmed by modern scholtrs? This 15 the 
one question on which there hye been 
conflicting views We shall dispose of this 
first, for on this point hinges the whole 
question of the अप and true greatness 
of the Reshis of the Rig Veda We shall take 
up a number of pertinent passages from many 
Mandalis of the Rik Samhita to show that 
That One, fad eham, wis known to the Rushis 
and it is That towards which they wend their 
way in the inner and secret path of the Sacri- 
fice, with the help of the higher Powers, called 
Devas, limbs as it were, of the supreme 
Godhead functioning in the field of Cosmic 
action We shall choase such texts as can 
be plainly construed and avoid passages which 
may require the elucidation of symbolic :ma- 
gery in which the meanings of many hymns 
are clothed First there. stands the famous 
Rak of Dirghatamas Indra, Mitra, Varuna, 
Aen, they call him, and he 25 also the 
Heavenly Garutman of lovely plumage The 
One Existent the i{fumined ones call variously, 


23 


FURTHER LIGHTS: THE VEDA AND THE TANTRA 


call it Agni, Yama, Matarishwa’’. 

In the third Mandala we have the idea of 
the One plainly mentioned as all that is and 
moves. “‘All beings that are born, they both 
(Earth and Heaven?) keep separate; bearing 
the great Gods, vexed they are not. The 
Universal One that rules over the immobile 
and the fixed (15) what walks, what flies, what 
is—this manifold birth.”* This is an interesting 
verse and a fairly plain one and the cons- 
trumg of the sense offers no difficulty; and 
Sayana is helpful in giving the construction 
and the word-meaning but not the correct 
Interpretation. Western scholars “find the 
rudiments of the later Upanishadic thought 
here It 15 interesting to note their views. 
Griffiths translating it quotes Wallis (Cosmo- 
logy of the Rig Veda): We find mention in 
one hymn of a primordial substance or 
unit out of which the universe was developed. 
This is ‘the one thing’ (ekam) which we 


` 4. 164.46 eve faa एक सद्विभा बहुधा वदन्ति आहू | 
* 111. 54.8 faded जनिमा सविविक्त" महौ देवान्‌ ।बभ्ती न 
न्मथेते...विदवमेकं चरत्‌ पतत्रि विषुण विजतेम्‌ । 
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hive met with in connection with the Aja 
the Unborn, (Book I, 164, 6, 46), and 
which 15 also used synonymously with the 
universe in accordance with the principle 
which 25 the key to much of the Jater mystr- 
cism that cause and effect are identical 
‘The poet endeavours, in 2 strain which 
preludes the philosophy of the Upanishads, 
to picture to himself the first state of 
the world, and the first signs of [हि and 
growth in it” Again eich of the twenty 
two verses in the 55th Sukta of the third 
Mandala ends with the statement, The 
powerful Might of the Gods 15 the Great 
One, mahat devanam asuratwam ekam’ In 
Vamadeva’s Hymns to Agm there 15 the 
expression vapushan ekam, which we find again 
m V 62, 1 While the former 15 addressed 
to Agm, the latter to Surya—technicall, to 
Mitra Varunau Vamadeva sings ‘° Thou 
shining, black 1s thy path thy light 1s in the 
front, thy moving splendour 1s the One of 
the embodied (gods) * 1 


IV 79 कृष्ण त्र एष सदत पुरोभा चरिष्णु अिवपुषामिदेकम 
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In the fifth Mandala: “There is a truth 
covered by a Truth where they unyoke the 
horses of the Sun: the ten hundreds stood 
together, there was that One (or That, the 
supreme Truth was one). I saw the greatest 
(best, most glorious) of the embodied gods.” 

Or we can take a hymn from Bharadwaja: 
“An immortal Light set inward for seeing, 
a swiftest mind within in men that walk on 
the way. All the Gods with a single mind, 
a common Intuition, move aright in their 
divergent paths towards the One Will.’’* The 
seer’s vision of the profound truth is expressed 
here with a transparent simplicrty and 2 
plain statement of all the Gods im their 165- 
pective ways turned towards the One Will. 

Vasishtha says, “That one, Thy birth, was 
there when Agastya brought Thee పలల 


1 $. 62.1 ऋतेन ऋतमपिहित तदेक देवानां श्रेष्ठ बपुषाम- 


క్యా | 
° VI. 9.5 బ్యా ज्योतिनिहित sat एक क्रतुमभि fa यन्ति 


साधु ] 
$ VIII. 33 10 विद्यूतौ ज्योति तत्ते wade seat 


पचस्वा अजिमार्‌। 
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In the last Book: “Where they regard the 
only One beyond the seven Rishis | or 
in the same hymn (in the sixth verse): “In 
the navel of the unborn the One was placed 
and there in that One all the worlds abide.’ 

Again in another place, “The One existent, 
beautiful of plumage, the illumined seers by 
their words formulate in many ways (or 
forms).?”* 

The few references we have given from 
many Books m the Rig Veda, not only from 
the last Book, are sufficient to show that the 
idea of That One, the Sublime Truth which 
is also the: Deity of all deities is not a later 
development but is there throughout im the 
Vedic hymns though veiled or kept in the 
background in some places while in a few 
others it is plainly stated and quite overt. 
When we closely appreciate these facts and 


1X. 82.2 यत्र oa BMT पर एकमाहू | 
=X 826 अजस्य नाभावध्येकमपिते परिमिन्‌ భాగా 


भुवनानि ఇరా! 
3X. 114.5. सुपर्णं विप्रा कवयो वचोभिः एक శా agar 


कल्पयन्ति 1 
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study the hymns addressed to the Gods, 
Indra or Soma or even Maruts, not to speak 
of Agni and Surya we find these Gods derive 
their support and strength from That One 
and are themselves That One, and they, 
each in his own way, help man in his Heaven- 
ward travel of which the goal is the 
Supreme One. We can take for instance 2 
few examples of Gods adored as and leading 
man to That One. In addressing the Maruts, 
Vasishtha says “Whose Name, resplendent, 
One alone, widely extended like a sea, for the 
joy of many like the endurihg strength of 
ancestral heritage.”! 

In the Valakhilya Hymns we find a verse: 
“The One has become all this.’” 

The seer Nema in his communion with 
Indra says—-verses 4 and 5 in the hymn of 
Nema are said to be the words of response 
from Indra—O singer, look, here I by my 
greatness surpass all that is born, the followers 


* VIL. 20.13 येषामर्णो तं ara नामं त्वेप గాంగ 


वुभुजे । चयो न पित्र्य सह्‌ ॥ 
° VITI. 58.2 एक at इद वि मेवं सर्वम्‌ | 
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of Truth increase me....the espousers of 
Truth ascend and approach me, as IJ, the 
One, am seated on the summit of Heaven.”! 

In another hymn, “The one son born of 
the three, the conquering, ruddy treasure, 
they send, the Immortals unassailed look over 
the happy places (planes) of the mortals."? 

“Held by the seven thought-powers he 
pleases the unharming rivers who increase 
the One Eye.” 

“The Might of the great Deva is the great 
౮౧౬ 

‘“Hereis one light for thee, there 1s another; 
enter close into the third Light. In the union 
of the body with the Light, grow beautiful, dear 
10 the Gods in their supreme birthplace.’’® 


1 VITI. 100.4,5 अयमस्मि जरित पद्य ऋतस्य एकमासरीन 
हर्यतस्य पृष्टे | 

2 ई 101.6 & हिन्विरे अरूण जेन्य ॒वस्वेक oe तिसृणाम्‌ । 
ते धामान्यमृता मर्त्याना अद्धा अभिचक्षते ॥ 

3 13. 9.4 स सप्तधीतिर्भिहित नचो भलिन्वददुह्‌ । या एकमक्षि 
वावृधु | 

4X, 55.4 महन्महत्या असुरत्वमेकम्‌ | 

కం, 56.1 दृद तं एक . प्रियौ देवाना परमे TTT 


29 


FURTHER LIGHTS THE VEDA AND THE TANTRA 


{II 


These Gods are quite often spoken of as 
identical with the Supreme Godhead that 
has manifested out of 1ts own substance and 
power and intelligence the many Gods for 
their functionings in the various spheres of 
his Cosmic existence Therefore the Veda 
mentions Him as One who alone 1s the holder 
of the Names of all the Gods (X 82 3} But 
the Gods are distinct personalities with their 
respective activities, while each 15 amportant 
in 1115 place and fulfils his purpose and 1s 
indispensable for the governing of the Cosmic 
order his individual importance or greatness 
must not be judged by the number of hymns 
addressed to them “The importance of the 
Gods”, says Sr Aurobindo, “has not to be 
measured by the number of hymns devoted 
to them or by the extent to which they are 
invoked in the thoughts of the 2151115, but by 
the functions which they perform Agni and 
Indra to whem the majority of the Vedic 
hymns are addressed are not greater than 
Vishnu and Rudra, but the functions which 
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they fulfil in the rnternal and external world 
were the most active, dommant, directly 
effective for the psychological discipline of 
the ancient mystics This alone 1s the reason 
of their predominance” The Sun, the glo- 
rious symbol of the Truth, the supreme 
Godhead of the Veda, 15 referred to as That 
One, tad ekam, addressed in fewer hymns 
than Indra or Agm or even Maruts The 
Rishis invoke the powers of Agni and Indra 
because they are of constant and immediate 
consequence in the psychological and spiritual 
discipline of these mystics, and hence the 
Importance and not because they are supenor 
to the Sun, stmilarly Maruts, children of 
Rudra are not greater than their Father 
though there are more hymns addressed to 
them than to Rudra in the Rig Veda The 
same may be said of Vishnu and Rudra to 

whom lesser number of hymns are devoted 

and yet Indra and Agmi are not greater than 

they 

All the gods have their Cosmic functions in 
the ufuiverse, and their workings 28 psycho- 
logical and spiritual powers withm man 13 
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the central thought with which we are con- 
cerned in our reading of the Veda 10 its 
esoteric sense Whatever their province of 
influence and action be in the external uni- 
verse, the benefit of ther presence and 
activity 15 always open to man When he has 
grown enough to discover the means to 
enlarge his existence with and to enter into 
the region of their help and influence And 
that means ts the same instrumentation by 
which the supreme One, the Creative God-~ 
head produced, manifested, or created the 
Universe of Many, the world of creatures out 
of his own being I[t 1s the giving of Himself, 
something of His substance for the building 
of the worlds, ther beings and their govern- 
1118 powers in the Cosmic existence This 
giving 18 Sacrifice, Yayna, in the Vedic system 
If the Supreme Purusha by self giving made 
possible the creation of this world existence 
with its countless variety of living beings of 
which the most grown up 1s the human being, 
man also can by self giving earn the help of 
the Gods, of the higher Powers of the Godhead 
to newcreate himself in the Spint For 
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Sacrifice 15 the Law instituted by the creative 
Godhead, the Purusha for selextenston in the 
world-existence, it is the Law by which crea- 
tion is sustained, and it 15 also the Law by 
which enlargement and growth into the image 
of the immortal Godhead is made possible. 
This secret of the true and inner sacrifice’ 
was a common knowledge of the Vedic 
mystics, while the external Yajna was main- 
tamed as a symbol for ceremontal worship 
for the people in gencral 

Mortal man, the sages knew, could renew 
his birth by an interchange with the higher 
Powers, the cosmic Gods, the Immortals, who 
are the sons of Aditi, the Mother Infinte. 
For the supreme Godhead ८ not only He, 
but also She, in the infinitude of Ins calm 
potency for boundless extension, for measuring 
out his measureless powers in the Cosmic 
embodiment This Infinite in the Veda 15 
sometimes rmaged as the ocean, samudra And 
there 1s an upper ocean whence the creation 
and creative powers proceed downwards and 
over the Earth, while there 1s an inner ocean, 
antah samudra, to which the mystic gams access 
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by special discipline, in and through the heart. 
He thus begins to enter the inner existence 
and lives the inner life by deepening his exis- 
tence within and offering his possessions and 
whatever he is to the Gods who rule over and 
really own him and his universe of thoughts, 
feelings and experiences, for their acceptance. 
They in their turn bestow on him somethmg 
of themselves, their light, their strength, the 
riches of the Immortal world to which they 
belong He progresses from the depths of his 
being upwards to the abode of the higher 
powers leading to the Home of Truth where 
reigns the Sublime Effulgence But he does 
not effect his journey at a stretch and reach the 
destination, ner does he commence and pro- 
ceed with this up-hill task by his own strength 
either It 1s with the help, the hght and 
strength of the Gods which he receives in 
return for his self-piving, he 15 urged to his 
upward march in the path of the sacrifice 

This offering 1s so nourishing to the Gods that 
they are born in him and mcrease thar own 

substance in him, they are called the twice-born, 

dwyanmdnah, tor they are first born in the 
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Cosmos as the higher Powers of the Godhead, 
and their second birth takes place in man as 
the fruit of the sacrifice, thereby displacing his 
mortality, givng mm 105 rightly won oft 
towards the higher altitudes of his being, to the 
Home of the Immortals, towards the sole Sup- 
reme, That One, for whose attamment all 
sacrifice 15 made, all tafasya undertaken, and 
all life, the whole being, dedicated 
This upward procession, then, is not effected 
at a stretch, there are many stages, many 
steps, fadani, many stations, dkamanz, through 
which one has to ascend as one climbs up a hill 
passing from one plateau to another, sanoh 
sanum druhat The Veda speaks of seven steps 
or places or worlds, at times of four, chadushpad, 
or five orders of being, five births, pancha janah 
But we meet with three worlds and steps quite 
commonly which, as 3s well known, 15 the 
triple world of Earth, prethivz, Middle-world, 
antartksha, and Heaven, dyauh These three are 
located in the outer existence and are used te 
represent the first three levels of inner existence, 
though there are still higher ranges overtopping 
this threefold Jayer of being and reaching out 
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to the vaster and more luminous regions 
of the Cosmic ladder at the summit of which 
is the Home of the Eternal Truth, the Immortal. 
Light, the Ineffable Beatitude. 

But this Godward journey is not 2 smooth 
running, not without vicissitudes; there are 
the sons of Darkness, forces of Evil, Rakshasas, 
Asuras, to hinder the progress, even 25 there 
are forces of Good, the sons of Light, the Gods, 
to help our onward march. “We have to 
call in the aid of the Gods to destroy the 
opposition of these powers of Darkness who 
conceal the Light fam us ar ५५ ug af ఘం. We 
have to invoke the Gods by the mner sacrifice 
....the Gods are not simply poetical personi- 
fications or abstract ideas or psychological 
and physical functions of nature... .ehey are 
living realities....the soul of man 149 world 
full of beings, a kingdom in which armies clash 
to help or hinder a supreme conquest, 4 
house where the Gods are our gues and 
which the Demons strive to possess... . the vicis- 
situdes of human soul represent a Cosmic 
strugele not merely of principles and tenden- 
cies but of the Cosmic Powers which support 
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and embody them These are the Gods and 
Demons on the world-stage and 1n the indi- 
vidual Soul the same real drama with the 
same personages 1s enacted ” (Sm Aurobindo) 

The inner sacrifice, the real Yajna, then, is 
the-way to reach the goal, it 1s indeed spoken 
of as a journey or voyage, it ascends, travels, 
hence 1s called adhwa-ra, pilgrim-sacrifice The 
principle of sacrifice always exists in the crea- 
tion, 1६ 1s a latent power like electricity, to 
elicit it, the operation of a suitable apparatus 
15 needed as 7) an electrical machine Or it 
is conceived as a rolled-up thread of power, 
orice it 18 unrolled 1t extends, (वरद, 1t extends 
from here to Heaven forming a bridge, seiu, 
or ladder by which the sacrficer ascends to 
the worlds above, communicates with the 
Gods We gather such images of the sacrifice 
from the Brahmanas which explain the sym- 
bolic rituals of the Vedic worship But they 
are profoundly significant and apply more 
truly to the mner Yayna When the sacnifice 
in the ritual sense 1s concerved as a machinery 
in which every part 15 m ats place and pro- 
perly adjusted to the others and related to 
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the whole or when it is imaged as a chain in 
which all the links are properly present and 
none is allowed to miss or when the Yajna is 
conceived to be a Purusha, a person with all the 
ieatures ofa human body, their deep and inner 
meaning becomes transparent to the sacrificer. 
All the different descriptions and the imagery 
unfailingly aim at the secret of the sacrifice 
—that it is at first in man a latent energy and 
once it is awakened by proper means it takes 
him up as on a lift to the regions of the 
higher Consciousness and does all’ that is 
necessary for the fulfilment of the Gods’ pur- 
pose in him. But the sacrifice must be pertect, 
all the parts of one’s being have to be willingly 
offered to the higher Powers, all the elements 
of the inner sacrifice must be prepared and 
properly arranged for the offering, so that 
the Gods may come down and accept his offer- 
ings and himself for their own strength and ` 
birth and growth in him for the Immortal 
ascension, 

Even as every link has its place in a chain 
and every limb in a body, even so every onc 
of the Cosmic Gods who has his part in the 
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sacrificial session has his sanctified place in 
the scheme Every portion of the Godhead, 
offered as sacrifice for the Cosmic creation, 
is entitled to receive its share in the కలా 
sacrifice offered by man and it 1s indispensable 
that the entire body of the creative Purusha 
must be satisfied for the perfect fruition of 
the great work It wil be evident from what 
“has been stated that the one element common 
to all the Gods 15 this that they are all Powers 
of the same Godhead, Sons of the Infinite 
and are Immortals, companions in the sacri- 
fice, frends who offer ther help to the 
sacrificer Because of these general features 
common to the Gods we find them so ad- 
dressed in some hymns that on the surface 
one 1s prone to thmk that each of the Gods 
does not differ from the others since he 15 
hymned by the Rushis using the same appel- 
lation as the great God or the most beneficent 
or the supreme God himself But this 15 only 
one aspect of the truth and does not abrogate 
the distinctness in their personalities and 
functions Yor ther distinguishing signs are 
clearly mentioned and in therr special func- 
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tions their individualities are always dis- 
cernible. This is applicable to a very great 
majority of hymns while there are a few where 
the Gods concerned may be of a doubtful 
character. Apart from the Knowledge one 
can gather from the meaning of a hymn that 
a particular God is addressed, there is a 
technique given to us by which the Gods are 
distinguished. The colours, vehicles, weapons 
and the physiognomies of the Gods are 
mentioned i some hymns and these are 
symbolical, intimately expressive of the truth 
and character of the Gods visible to the imner 
vision of the Rishis Yasha’s Nirukta mentions 
the vehicles of Indra, Agni and other Gods. 
“Indra has two green horses, Agni’s ruddy, 
Aditya’s tawny, Ashwins have two donkeys 
and Pushan goats; antelopes of Maruts, rosy 
rays of Ushas and Savitr’s dushy horses along 
with the vehicle of Brihaspati called Vishwa- 
rupa are mentioned and Vayu’s horses are 
called Niyuta.”! Again we gather from a 
hymn of Manu Vaivaswata (VIJI.29) that 


` निर्क्त-निषष्दु 1. 25. हरी इन्दस्य नियुतो वायो | 
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“Soma 1s brown, a youth active with a golden 
ornament, Agni is a luminous sage among 
the Gods, I'washtr the artisan holds iron 
Knife in his hand, Indra has his thunderbolt, 
Rudra a pomted weapon strong with his 
16211118 medicines, Pushan watches all the 
ways lke a thief, Vishnu with his mighty 
strides makes tlhe Gods joyous, the Ashwins 
set ther feet along with Ushas” From such 
references also we can learn the distinction 
that attaches itself severally to the various 
Gods of the Vedic pantheon Their activities 
proceed from ther original home which 15 
the realm of the sublrme Truth, for they are 
but different powers of the Godhead But 
their immediate help and therefore impor- 
tance depends upon the need in the various 
steps and the progress of the journey As 
ther field of activity 1s Gosmic in character 
and ranges from the Ingh heights of this 
created existence down to the Earth fevei, 
therr dominant positions viry with the various 
rungs, and though each step in the onward 
march of the sacrifice 15 taken with the 1m 

mediate help of one Power or other, one facet 
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of the Godhead, it 15 really aided by all the 
Gods, all the Powers of the Godhead backmg 
the frontal Personality whose importance 15 
directly and immediately realised 18 this 
advancement Jt 1s this fact that 1s the basis 
for the Rishis hymning several Gods and each 
one of them separately on different occasions 
and seemg the greatest God in him who 1s 
face to face in this occult and spiritual tran- 
saction into which the sacrificer enters 

Tt 1s needless to say that these powers of 
the Godhead are realities to the Vedic Rush 
He sees them not as a mere form or symbol 
of an idea with an uncertain visionary ఈఈ 
of mind but as tangible and quite concrete 
mn their own kind, receives their influence 
and 1s benefited by their favour, strengthened 
by their gift he comes into direct contact with 
them, achieves a settled relationship that 
continues to the end or leads to the final 
consummation Numerous are the hymns 11 
which the many sided relation established 
between the Deva and the 1२151115 1s revealed 
to us At times the Deva 15 realised as the 
father, guardian and protector and often he 
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15 the help, guide and frend, significantly, the 
God who 1s the Father becomes the Son of 
man, and all] these relations do not detract 
frem the eternal and rmmortal rulership of 
the Deity as the King of the Universe while 
mortal man, the awakened Rishi emerging 
from the murky waters of lower life rises in 
adoration, bows and pays his homage to the 
supreme Lord of the world and his Powers 

This kind of relationship that the Vedic 
Rishis mamtained with the Godhead has 
continued to exert its influence on later 
generations and in spite of the gulf between 

the Vedic times and later ages the tradition 

has lived down to our own days that man 

can worship God m that relation which 1s 

best suited to his temperament and compe- 

tence Or, it 15 truer to state that Ged chooses 

for the soul the kind of relation mm which the 

type of the soul could most naturally com- 

mune with him—as father or mother, king 

of companion or child beloved 

We have in general terms spohen of the 
Vedic Gods, their general character as cosmic 
Powers functiomng m the universe as well as 
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in the individual, all haying a common abode 
at the summit of the Creation but extending 
themselves and their activities over the whole 
range of Cosmic existence which has many 
steps or stages or what we may call planes of 
being: at the same time, they, each in his 
own way, dominate one plane or other with 
varying stress for their special functions. For 
these planes or levels of being, or steps in the 
staircase of creation, represent the variously 
constituted world-existence governed by the 
cosmic principles of Matter, Life, Mind and 
other still subtler and higher principles of 
divine order which are seven in number 
according to the Vedic seers. We have not 
here taken up the question of the special cha- 
racteristics of the several Gods, much less their 
place and functions in the various stages of 
the sacrifice. That is a vast subject involving 
the eaplanation of the symbols employed in 
the outer sacrifice and then, their correspond- 
ing significances in the inner Yajna; and at 
every important stage of the discussion rele- 
vant hymns and passages and the ritualistic 
texts (Brahmanas) have to be mentioned in 
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support of and as internal evidence for the 
correctness of our interpretation of the symbols 
in regard to the inner secret of the sacrifice 
and the true character of the Gods But 
what we have stated so far 18 sufficient to give 
a general idea of the Gods as great and dis- 
tinct powers of the supreme Godhead who 
come down to man when he has increased m 
stature to abide by the Law of sacnfice for 
the*creation of the Godhead in him, even as 
the Godhead by sacrifice built the world of 
which he 1s a part 

To illustrate this truth we shall consider 
and confine ourselves to Agni the first God, 
enquire into the specral functions he 1s asso~ 
ciated with and ponder over his general and 
special attributes we come across mn the 
Vedic hymns We shali m the light of the 
hymns themselves deal with the important 
appellations with which the God 1s addressed 
and where necessary unveil the symbols in 
accordance with Sn Aurobindo’s way of ap- 
proach to the Vedic study We choose this 
God for our enquiry here because he 1s nearer 
to us than others, 1s easily accessible and 
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awakened in us and his immediate smportanc« 
entitles him to first place mm our adoration 


IV 


d 


Who is Agni the Fire, the God who 1s 
first awakened and adored by the Rishis? 
Surely 1t 1s not the third element, the principle 
of heat and light that 1s adored as God though 
that may be his symbol and form for worship 
in the physical existence Nor can it be the 
sacrificial fire though that was the consecrated 
symbol for ritualistic worship in ancient times 
And that cannot be Agni the God without 
whom ‘the Immortals are not happy’ For 
it is said that Agni 15 the intuitive Knowledge 
of sacrifice and in him all the Gods take 
joy He 1s the face and mouth of the Gods 
because the offerings to him he conveys to 
the Gods and fronts them in their approach 
to man to partake in the offerings and sacrifice 
He 15 their messenger, for through him first, 
man communicates with the higher Powers, 
he 15 also the leader, Nara, and priest, Hota, 
of the sacrifice, he guides it and calls upon 
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the Gods to be present and accept the 
offerings Ofall the Gods he 15 the first to be 
born in min, to the Cosmic God thts 25 the 
second birth as his first 1s in the Cosmos, he 
15 the Will, Avaiz, of the Divine in man and 
once he 15 awakened, 16, produced by प्ल 
Heaven and Mother Earth,—the tinders, aranz, 
that stryke out the sacrificial fire in the sym- 
bohe rte—he mses and grows heavenward 
fed by the offerings of the sacrficer, the 
humin soul This 15 the Flame whose original 
home 15 the great Heaven, but who 1s born 
in man, Immortal in the mortal He 15 
fostered by the seven Sisters, 1s the child of the 
seven Mothers, the seven Rivers, the Waters, 
nourish and support himi—~these are figures 
of the energies of the seven Cosmic principles 

He has seven tongues because he contains 
m himself the seven essentials of the planes 
of Cosmic existence so that when he accepts 

the offerings with the seven tongues they 

reach and satisfy the needs of the seven 

planes of being mto which the soul ts to be 

born or which are to manifest in the soul of 
man for the fulfilment of hus sacrifice 
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Many are the sigmficant Names by which 
he 1s addressed in the Veda He 1s described 
as dwelling m the secret Cave, guka, which 
is used to denote the heart, Aref, the core of 
one’s being We shall choose some of the 
descriptive attributes which throw light on 
the character and function of Agni as well 
as the way im which he came to be worshipped 
in the guise of Shanda Kumara m later 
ages We shall also examine some of the 
important passages of the Rig Veda and show 
how in the Mahabharata and the Puranas 
Agni beyond doubt, is himself the Kumara 
01 the latter 1s the Son, a manifestation of 
Agni 

A few references will suffice to show that 
the reality of Agni as God, the Immortal in 
the mortal, impressed the Vedic Rishis from 
the very beginning and 1s not a later develop- 
ment, nor the things spoken of him are ap- 
plicable to the fire elemental or mtual with 
some fanciful deity clothed in at The Solar 
powers of the sublime Truth typified by the 
Bhrigus are said to have brought down and 
placed Agm im men hke a lovely treasure, for 
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the stke of the peoples, casy to invoke And 
the seer Nodhas proceeding addresses, “O 
Agm, Thee the Prest of the Call, the Guest 
worth, of chorce, blissful Friend, for the 
Divine birth”! Such Riks do not give us 
any meaning at all, and they are numerous, 
unless we accept that the seers hid discov ered 
the truths of an inner existence and understood 
the workings of the Cosmic Powers in their 
progress when they embirked upon the mner 
voyage ind knew that the immortal God 
from above was placed m mortal man, and 
that once he 1s awake, He, the Divine Will 
in min carries his offerings and leads the hu- 
man soul along the Godward path to the goal 

“This our sacrifice, OQ hnowei of all birth, 
set among the Immortals, be pleased to accept 
our offerings’ Or, hearken to Vasishtha, 
how easy and natural the words are ‘This 

seer-poet, दवा, the Immortal in the mortals 

is established among the unseemg, akav, 
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ot again, the same Rishi in the eleventh 
hymn: “Thou art great, the supreme Intur- 
tion of the pilgrim-sacrifice, without thee, 
the Immortals are not joyous; come with all 
the Gods to the common chariot, here take 
thy seat, the first, Priest of the Call’! From 
the eighth Book let us take a verse; “To Agni, 
Knower of all the births, Son of Force for the 
gift of desirable things who becomes twofold, 
the Immortal in the mortals, the most delight- 
ful in the people.’? Rishi Sauchika sings: 
“T saw the greatness of this great Immortal 
in the mortals that are the peoples’.? In 
the hymns of the Atris there is a beautiful verse 
which speaks of the Will, the Divine Flame 
as shining out in the Gods, and entering with 
his life into the mortals.4* In the eleventh 
Sukta of the Atris we have this verse: “Fire, 
the supreme Intuition of the Sacrifice, the 
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representative Priest, men have kindled high 
in the triple world of his session, 166 him in 
one chinot with Indra and the Gods take his 
seat on the sacred grass, the Priest of the 
Gall, strong in will to sacrifice 1 

“How shall we give to Agm? For him what 
Word accepted by the gods 1s spoken, fo: the 
Lord of the brilliant plane? Tor him who in 
mortals Immortal possessed of the Truth, 
priest of the oblation, strongest for sacrifice, 
creates the gods ’*** 

“He 15 wide in Ins light Ike a scer of the 
Day, he is the one we must know and founds 
an adorable joy In him 1s Universal life, he 
is the Immortal in mortals, he 1s the Waker 
wm the Dawn, our Guest, the Godhead who 
knows all births that are ’5* 

“When man gives to Thee with the sacrifice 
and the fuel and with his potent words and his 
chants of illumination, he becomes, O Immor- 
tal, O Son of Force, a mind of knowledge 
among mortals and shines with the riches and 
inspiration and light "+ 
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“Fire and again Fire set to work with your 
fuel, chant with your speech, the dear, the 
beloved guest. Approach and set the immortal 
Light with your words; a God he enjoys in the 
Gods our desirable things,—a God, he enjoys 
our works in the Gods.”’!* 

Such a God, the Immortal in us, must neces- 
sarily be somewhere in us hidden 70 the 
secrecies, in the depths of our being. The 
sages called it heart, Arit, indicated by the 
figure of the Cave, guha. Agni’s dwelling place, 
then, 15 guza and he is so hymned by many a 
sage and in many a hymn in the Rig Veda. 
Let us give a few examples from Parashara, 
Vamadeva and Vishwamitra. 

“te hides himself like a thief with the Gow 
of Vision in the secret cavern, He takes to 
himself our adoration and thither he carries 
it.”’** Here the secret cavern, guha, is the 
core of one’s being and it is still more made 
clear by the poet himself'in another place when 

he says, “as the unborn he has held the wide 
earth, he has up-pillared Heaven with his 
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mantras of Truth Guard the cherished footprints 
of the Cow of Vision, O fire, thou art Univer- 
sal life, enter into the secrecies of secrecies ’*!* 

“He who has percerved him when he 1s in 
the secret Cave, he who has come to the stream 
of the Truth, those who touch the things of 
the Truth and kindle him,—to such a one he 
gives Word of the mches సవల 

“Him in the many Mothers Imked together, 
widespread and unapproxched in the forest, 
abiding in the secret cave and nch with many 
irghis, full of Lnowledge or moving to some 
unknown goal ”’5* 

Again in the hymns of Vishwamiutra we shall 
find the same gufa, the secrecy वा which he 
(Agni) moves (111 1 9) 

Let us see how he 15 hymned as contaming 
m himself the sevenfold principles of being, 
power, light and bliss “The seven rays are 
extended ym this leader of sacrifice ’’4* 

“In house and house founding the seven 
ecstacies the Fire took its session 25 a priest of 
the Gail strong for sacrifice **०# 
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Or, “For me howso small mmpart not the 
heavy burden of this thought, అ punfyng 
Fire, uphold with the violence this vast pro- 
found and mighty sevenfold plane ”!* 

Vishwamutra sings “‘As thy comrades we 
choose thee, mortals a God, for protection, 
Thee the Child of the Waters, the Blessed, 
Resplendent, the Victorious without compare “తి 

“He, Agm, Knower of the Honey, desinng 
the Sisters flushing red, raised them for the 
sceing 9 

“Him of plemtude, the pnme Intuition of 
the 5361106, the priest in the front, the seven 
Gods of the planes adore కే 

Again it 1s mteresting to note that Yasha 
quotes 1 passage from the Shukla Yayurved? 


which plainly says, “In this body are esta 
blished the seven Raishis’’ 4 
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Who are the Rivers, the Waters? They 
are the streams of the Truth, floods of the 
Higher Consciousness they are rich with the 
radiances of the Superconscient released by 
Indra, the God mind, by slaying the Demon, 
the covering clouds, the obstructiontst forces 
of Vitra that prevent the Truth powers from 
entering into the Earth consciousness Sri 
Aurobindo explains the symbolism of the 
Waters, Rivers and Ocean by copious illustra~ 
tions from the Vedic hymns He takes up 
the hymns of Vasishtha (VII 47, 49) and 
Vamadevi’s last hymn and shows that the 
ocean 1s the image of the Infinite and eternal 
existence and the image of the rivers or flowing 
currents 1s used to symbolise the currents of 
Conscious being And further in order to show 
that the Waters, the Rivers, are seven repre- 
senting the seven Cosmic principles or the sey en 
strands of being, he comments upon the 
first hymn of Vishwamitra to Agm from which 
we gather the following facts which throw light 
on the Puranic legends of Kumara Agni, 
Shanda, son of Agni born and brought up m 
the growths of the Earth, fostered by the 
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sisters and moving towards his own Home, 
the Vast Truth. 

Let us first note briefly, the relevant points. 
“The gods discovered Agni visible in the 
waters, in the workings of the sisters. The seven 
mighty Ones increased in him who utterly en- 
Joys felicity; white in his birth, he 15 ruddy when 
he has grown, They moved and laboured 
about him, the Mares around the new-born 
child. The gods gave body to Agni in his 
birth. Wearing light as a robe about all the 
life of the waters he formed in himself glories 
vast and without any deficiency... Here the 
eternal and ever young Goddesses from one 
womb held the one Child, they, the seven 
Words Spread out were the masses of him in 
universal forms in the womb of the clarity, in 
the flowings of the swe¢ctnesses; here the foster- 
ing rivers stood nourishing themselves. The 
two mothers of the accomplishing god became 
vast and harmonised. He discovered at his 
birth the source of the abundance of the 
Father and he loosed forth wide his streams and 
wide his rivers... One, he fed upon his many 
mothers in their Increasing, Great in the un- 


30 


GODHEAD AND THE GODS IN THE RIG VFDA 


obstructed Vast he increased, many Waters 
victoriously increased Agni In the source 
of the Truth he lay dewn, there he made his 
home, Agni in the working of ns undivided 
sisters To the visible Birth of the Waters 
and of the growths of Carth the goddess of De- 
light now gave birth in nminy forms, she of the 
utter felicity [लता him increasing in the secret 
places of existence m his own seat within the 
shoreless Vast they milked out immortality ” 

The following extracts from Sri Aurobindo’s 
comments 206 given here for the elucidation 
of these passages 

“These are the sevenfold waters of truth 
The Divine Waters brought down from the 
heights of our being by Indra It, the Divine 
power, 25 secret in the Earth’s growth, oshadh1, 
the thing that holds her heats and has to 
be brought out by 2 sort of force, by a pressure 
of the two evans, Earth and Heaven Therefore 
it 15 called the earth’s growths and the child of 
the earth and heaven, this immortal Force 
1s produced by man with pain and difficulty 
from the workings of the pure mind upon the 
physical being But in the divine waters Agni 
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15 found visible and easily born in all 118 
Strength and in all his knowledge and in all 
his enjoyment, entirely white and pure, 
growing ruddy in his action when he increases. 
From his very birth the gods give him force 
and splendour and body, the seven mighty 
Ravers increase him in joy The rivers usually 
named dhenavah, fostering cows, are here des- 
cribed as ashvah, Mares, because while the 
Cow 25 the symbol of consciousness 1n the form 
of knowledge the Horse is the symbol of con- 
sciousness in the form of force, Ashva the Horse 
25 the dynamic force of Life, and the rivers 
labouring over Agni on the earth become the 
waters of the vital dynamus or hinesis, the 
Prana, which moves and acts and desires and 
enjoys Agni himself begins as matenal heat 
and power, manifests secondary as Horse 
and then only becomes the heavenly fire The 
seven-fold waters thus rise upward and become 
the pure mental actnity, the Mighty Ones 
of Heaven They have all flowed from the one 
womb of the superconscient Truth—the seven 
Words are fundamental creatiy¢ expressions of 
the divine Mind, sapla tamh The Father of 


58 


GODHEAD AND THE GODS IN THE RIG VEDA 


“all things is the Lord and Male; he is hidden 
in the secret source of things, in the super- 
conscient; Agni with his companion gods and 
with the seven-fold Waters, enters into the super- 
conscient without therefore disappearing from 
our conscient existence, finds the source of the 
honeyed plenty of the father of things and pours 
them out on our Jife. He bears and himself 
becomes the Son, the pure Kumara, the pure 
Male, the One, the soul in man revealed in 
its universality.” 


V 


When we ponder over the substance of these 
Riks of Vishwamitra with the help of Sri 
Aurobindo’s explanation given above, it is 
hardly possible to miss the mystic significance 
that becomes quite apparent from the trans- 
parent symbols employed by the Rishi to 
convey the profound secrets of the divine 
Child, the divine Will, his birth and growth 
and progress to his own home in the Vast 
Truth. For the Rivers, the flowing Waters, 
the Cows, the Mares and the Child cannot 
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be physical objects, nor cows and horses the 
common quadrupeds, nor can they feed a 
child either; much less by any stretch of ima- 
gination can rivers themselves change into 
fostering cows or act as mares labouring over 
a child. Any construing of these passages 
which does not admit of the symbolic imagery 
does necessarily involve us in imputing an in- 
Sane incoherence to the mentality of these 
scer-poets of the ancient Vedas. It is remark- 
able that some of these s 
preserved 10 
Vishnu sleep 


ymbolic images are 
the Puranas. When they say that 
$ on the folds of the snake Ananta 
upon the ocean of sweet Milk, clearly they 
symbolise the fact that Vishnu the all- 
pervading God rests on the coils of the Infinite 
in the blissful ocean of Eternal Existence.-An 
objection may be raised that ‘that can not 
be really the meaning of the Purana as the 
priests or poets who believed that eclipses 
were caused by a dragon eating the sun and 
moon would also casily believe that the 
supreme Deity in a Physical body went to 
sleep on a physical snake, upon a material 
ocean of real milk and that it is our own 
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ingenuity that seeks for a spiritual meaning 
in these fables’ Sm Aurobindo’s reply 1s that 
there 15 no need to seck for such meanings, 
for these very superstitious poets have put 
them plainly on the surface of the fables 
for everybody to see who does not choose to 
be bind Mark, Vishnu means all-pervading, 
Ananta infinite, sweet milk a symbol of 
Bliss, Ananda, and Ocean, immensity of the 
Eternal Existence 

But the Puranic story of Shanda, Kumara 
the Child closely follows the Vedic account 
and almost keeps intact the Vedic symbolism 
as eaplained above In the Puranas, apart 
from the shghtly different versions, the 
Kumara 1s an effulgence of the great Ged, 
Father Shiva He is born in the growths of 
the Earth, skaravana, placed in the Waters, 
Ganga, who increase him 1m stature, he 15 
nourished with milk by the fostermg Lights 
of Knttikkas—in the Veda they are cows He 
reaches the heights of the hill of being, the 
Mind Divine, called Afanasa shatla (Mahabha- 
rata, Vanaparva, Ch 222) He gives help to 
Indra, gives battle to the asuric forces, 
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anctorious; cherished and adore by the gods 
returns 10 ns F ather We need not enter into 
the details of the story which are at every 
aurn quite significant, but the difference be- 
tween the Veda and the [టం 116 టం 
number of the Mothers who foster mm The 
Veda mentions seven sisters or rivers while 
the Purana does only six mothers, omitting 
one possibly the highest height of being where 
fostering is not necessary 
If a doubt 1s entertamed that we are rather 
ingenious in tracing the Puranic Shanda 10 
the Vedic Kumara Agni, it vamshes 1 we 
refer to the Mahabharata in which we find 
a link that connects the Vedic account with 
that of the Puranas, notably the Shanda, 
Shankara Samhita among others where shorter 
accounts are given, as in Ramayana There 
15 one fcature that arrests our attention while 
perusing the Angirasa legend followed by 
chapters on the birth of Kumara Shanda in 
the Vamipina of the great Epic While 
elaboruing the story in the Inter Puranic 


Wy, 1१ retuns to some extent the Veilic 
tridition and uses certain Vedie words and 
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names not without significance The narrative 
runs from Chapter 222 to 230 in the Vana- 
parva We find 1౬ plainly stated in the course 
of the account that Indra—God Mind— 
stands on the summit of the Menasa tull in 
deep contemplation waiting for the arrival of 
help, Agni, and that the rivers are the fostering 
mothers of Agni and other details which 
support the view that the symbolic imagery 
of the Vedas 1s maintained in the Mahabha- 
rata account of Shanda But the most 
important of all 1s this that it refers to many 
forms or manifestations of Agni and names 
them and ther functions, the last that 15 
mentioned 1s called ““The wonderful, Adbjufa” 
of whom the (मात्‌ Kumara Skanda 18 2 
special manifestation Here we are most 
concerned with this term, for there 1s a line 
here in the mtroduction to the story of Skan- 
da’s birth ‘The greatness of Adbhuta as sung 
in the Vedas, I shall tell you” (221 30), says 
the story-teller Now who 1s the Adbhuta whose 
greatness 1s praised in the Vedas? [ff Agni 1s 
called Adbhuta in the Vedas, then we accept 
without hesitation that the narrative of Skanda 
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in the Mahabharata 18 based on the Vedas them- 
selves, but ordinarily we do not know this name 
as specially applied to Agni, Just as we know 
him as Purohita, placed in front or Hota, 
priest of the Call or Jatavedas, knower of all 
that 1s born or Saptay:hva, the seven tongued, 
and similar appellations that unmustakably 
refer to Agni Nevertheless if we examme the 
texts of the Veda wherever this word occurs 
we find it generally applied to Agm and 
rarely to any other God such as Soma or 
Indra Even then, when it 1s applied to the 
latter it is associated with attributes which 
are recognised terms for Agm The ward 
occurs about thirty times mn the Rig Veda 
and in four of them in four places 1t 1s part 
of a compound word Let us first be clear 
about the meaning of the word as it 15 पर्प 
ferently given by Sayana, and then look into 
these passages which do not leave room for 
any doubt that the term Adbhuta 1s almost ex- 
clusively applied to Agni Adbhutain the Veda 
asin classical Sanskrit means ‘wonderful , but 
it also means mm the Veda, mahat, the great, 
Supreme, as admitted by Sayana in some places 
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supported by Nirukta And because it 18 the 
Supreme it transcends our comprehension, and 
therefore it 1s used in the sense of the Transcen- 
dent whichis the Supreme and the Wonderful. 
Sit Aurébindo has translated in the sense as 
explained above But what 18 does not and 
could not mean must also be stated for the 
sake of precision For Sayana in some places 
forces it to mean ‘what never was’ (na bhuta, 
abhuta), this he does on the basis of the 
fantastic etymology which is abundant in 
Yaskha’s derivations of words But tne one 
merit of Yasha m this respect lies in the प्रा 
different value he attaches to his explanations 
as 15 clear from the number of alternatives 
he light heartedly gives to word-derivations 
And Sayana quite seriously, not always, falls 
back upon him on occasions, when he has to 
tide over difficulties in explarning some phra- 
ses ‘Adbhuta-enasah’ 15 used as an attribute 
of Maruts, he explains that Maruts are Gods 
who are not sinful, as if other Gods were! 
According to him, literally, it means ‘those 
in whom there are no sins’ Other Gods are 
nowhere addressed in this curious way What 
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seems to be the truth 1s this the Maruts are 
known to be violent m their tempestuous 
action which to the mortal mind would 
naturally seem at times cruel as violence 1s 
and, therefore sinful, but these Maruts are 
Gods with wonderful sins and that 1s as much 
as to say their violence, if sin at all, is not of 
the ordinary kind, it 1s wonderful There 15 
a great advantage in giving the same or 
sumilar meaning to the word, 11 avoids the 
tantalising position to which we are forced 
quite often if we accept these unreasonable 
variations m the meaning The only rational 
justification for this meanimg of Sayani can 
be that even though they commit sins they 
are really sinless 
But our mterpretation does not admit the 
sins at all it holds that what appears to be 
violence and therefore ‘sin’ 1s not of the 
ordinary hind, hence wonderful, the violent 
action of the Maruts 15 wonderful And there 
15 another instance of a compound of which 
this word is a part, adbhuta kratu, yt can be 
strughtly rendered ‘one who has a wonderful 
wil Or in Sunasshepa’s Rik (1251) we 
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can eisily see the word means ‘wonders’, “He 
beholds all the wonders that have been and 
that hive to be done” 

We shall give a few instances where the 
Supreme 15 meant as the Wonderful, it 1s 
really the Transcendent that 1s referred to 
by That “It 1s not now, nor 1s [६ tomorrow 
Who knoweth that which ts Supreme and 
Wonderful? It has motion and action in the 
Consciousness of another, but when It 15 
approached by the thought, It vanishes "> 
Agni is directly addressed as the Supreme 
or one who takes with him the Supreme The 
Rishi affirms ‘He 15 the Will, he 1 the 
strength, he 18 the effecter of perfection, even 
as Mitra he becomes the charioteer of the 
Supreme ’ ?* 

“For pure understanding, 1 have come to 
the Lord of the assembly, the Wonderful, the 
lovable fnend of Indra who gives 23 

# 

7 1701 ते नूतमद्य नौ इव कस्तद्रद तददभुतम्‌ 

21 778 a fe aq अदभृतस्य रथी 

3] 186 सद्सस्पत्तिमदमुक्ष प्रियमिद्रस्य काम्यम! 

सनि मेधामयासिषम्‌ | 
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“The bright, the purifying, the Wonderful 
sprinkles the sacrifice with honey,””! 

“God among Gods, Thou art friend, the 
Wonderful,’”2 

“The King of the peoples, the Wonderful, 
this Agni who presides over the law I adore: 
may he give ear,’’3 

“O Flame, Thou Supreme and Wonderful, 
jt 1s Thou who by force of Will becomest in 
us the greatness of this discerning power; in 
Thee, the all-harmonising friend in the sacri- 
fice accomplishes the work and climbs to 
divine mastery,’4% 

“O Flame, O Might, that ne 
which shal} violently overpower the armies 
that are embattled aSainst us; for thou art the 
true in being; the Transcendent and Wonderful 
who gives to man the luminous plemtude,?5* 


h felicity bring 


` 1 142 3 शुचि oat THT मध्वा यन्न मिमिक्षति 
“1 9413 देवो देवानामसि मित्रो अदभुत , * 


` भ्या 4324 निसा SAGES अध्यक्ष धेणामिमम | 
जग्निमीढ्े सय श्रवत्‌ || 
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“This is the eater of the Tree for whom 15 
poured the running butter of the Light, this 1s 
the desirable, the ancient pnest of the Call, 
the Wonderful, the Son of Force 7!# 

“The Wonderful, the Frend propped up 
Earth and Heaven and made the darkness a 
disappearing thing by the light He rolled out 
the two minds like shins, the Universal assumed 
every masculzné might’ ** 

ˆ The Bhrigus set in the Tree the Godhead 
of our aspiration with his high Flame of fight 
like a friend well confirmed in Ins place And 
now, O Wonderful, well pleased in him who 
has cast to thee the offernng, Thou art magni 
fied by workings of thy power from di to 
day "2లో 

We have given those passages in which 
adbhuta 15 specriily applied to Agn: and so 
identified with the Supreme or sud to lead to 

the Supreme Even when it 15 accisiomily 
used to refer to Indra the rdjectives used are 
well known to apply to Agni, this 15 evident in 
the Rah “When the worshipper following 


। {1 76 ग] 23 శ!) 152 
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the Law and in season holds to ऽ words of 
Prayer he (Indra) 1s called the Bright, the 
Purnfier, the Wonderful प Mark the last three 
attributes of Agni in this verse in which Indra 
15 addressed 

We have exhaustively owen the important 
references to Agni as Adbhuta, an appellatron 
which has been almost exclusively applied 
to him There are solitary instances where it 
15 applied to Indra and Soma or some other 
God But this does not detract from the 
importance of the word mainly intended to 
indicate the Supreme as Agni For it 1s a well- 
known fact that 17 the Veda each mayor 
God 1 worshipped as the Supreme, therefore 
the exclusive epithets of one God occasionally 
extend themselves to others as well We may 
take the instance of hymns to Agm Vaish- 
Wanara, they always refer to the Universal 
Purusha, the supreme Godhead an 
Riks we find it 15 the Sun of Tr 


as the plenary Home of Agni that 3s 


d in many 
uth, Surya, 
mentioned 


` ५ 13 19 स्तोता यत्त AT Sara दध । 
शुचि पानकं उच्यते सो TOT ॥ 
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~Veushwanara, however, 15 pnmanly applied 
to Agnt In the light of the Angirasy legend of 
the Epic which mentions the Adbhuta Agni 
of the Vedas as the father of Shanda Kumara, 
and in the light of the Riks quoted above which 
systematically apply the term to Agm, we are 
entitled to conclude that the author of the 
Mahabhtrata was acquainted with the secrets 
of Agni as are te be discovered in the Rig 
Veda Tius fact emerges from the unveiling 
of the symbols in prrts 212 this section of the 
Vanaparva, identifying the Rivers and Sisters 
and Cows with the fostering Lights and 
Mothers and proceeding with its narrative m 
15 own way but always keeping to the symbols 
significantly at every turn 

The significance then, of the symbolic ima- 
gery 15 preserved in the Puranas also, but 
there 15 a larger vartition there than in the 
Mahabharata, at least so far as the legend of 
Kumara is concerned And this fact clearly 
bears testimony to the correctness of our read- 
ing the hyrons in their immer sense which 
enibles us to see and appreciate their secret 
meaning pomtng to profound truths which 
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are clothed in the inspired words of the mystics 
of the Rig Veda. In this study, then, the 
Gods cease to be allegorical representations 
of mere attributes of the Godhead, but reveal 
themselves as substantial Realities, Powers, 
Personalities of the Supreme One: they are 
no longer personifications of mere forces of 
Nature, but Beings at their back and top 


functioning indeed in the Universe as Cosmic 
manifestations 


relation even as did the Vedic 
and of them there js One who is 
In man, to act as the Divine Messenger, who, 
While keeping himself in the front, in fact 
carries all the Gods 711 him, at the same time 
takes up the human soul along the path that 
leads to the Light, to the Truth, to Immortality 
—and that 15 the Divine Wiil, the Immortal] 


in the mortal, the Flame Wonderful, Agni 
Adbhuta, 


seers of yore: 
first to be born 
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THE Powers THAT FILL 
Tue Master, in providing us with the clues to 
unravel the mysteries of the Gods of the Rig 
Veda and of their functionings in the Universe, 
external and internal, has warned that the 
importance of a God 1s not to be judged by the 
number of hymns addressed to him, nor even 
by the extent of expressed mvocation 11 the 
thought of the sages This fact we have to bear 
in mind when we study the hymns and ponder 
over the functionings of the Vedic Gods For 
the prominence of a God—which 1s not the 
same as the superiority of one over the others 
—is to be understood by such functionings of 
his as are immediate, direct and effective 
in the psychological discipline of the ancient 
Mystics Looked at from this point of view, 
Aom, the Mystic Fire is more important than 
any other God of the Rig Veda, though the 
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hymns addressed to him are less in number 
than those to Indra, the Lord of the Luminous 
Mand, the Divine Mind, the God of the third 
World, Swar Agni takes a prominent, first 
place among the Gods of the Vedic pantheon 
in the outer worship and indeed plays a predo- 
minant part in the inner worshrp, in the Yajna 

His dominance 15 due to his function from 
the very beginning in the imner being of the 
Rashi, for he progressively unfolds [5 powers 
assuming the forms of the other Gods or bring- 
ing their Presence to the doors of the sacri- 
ficial chamber in the inner mansions, at the 
altar of the awakened soul of the human 
being The spectal character of Agm im his 
various functions in the immer and mystic sacri- 
fice 1s nowhere so clearly and unmustakably 
brought to light in a concise manner as in what 
are called the “Apri Hymns’ In this short 
study, we propose to think out the full amphica- 

tions of the term ‘aprt’ and the siomificance 

of the Riks of the hymns that his bearing on 

the advent of other Gods or రట mani- 

festation am the progression of the 

well kindled Agni in the onward march of 
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the Aryan soul in the inner sacrifice 
Before proceeding to consider the nature of 
the Apri hymns, let us briefly recount the All- 
inclusive functions of Agm in the Rig Veda 
Agni 18 the principle of heat and ght in the 
external nature, a principle by which all deve- 
lopments of forms and renewal of forms, and 
purification in a general way are made possible 
But Agni, in the spiritua!] and psychological 
discipline of the Vedic mystic, while not 
excluded from his external functioning in the 
world, takes an intimate place in the inner 
hfe that leads to the Light supernal, the Im- 
mortal Life, the supreme Truth-Conscious- 
ness above For though the Highest Truth, 
the Supreme Consciousness 18 present every- 
where in the universe, its plenary Home 1s 
above and beyond the triple world of ours, 
termed mm the Vedic parlance, Bhuh, repre- 
sented by Matter, the gross physical, 20४20, 
the mid air region dominated by the principle 
of Life-force and Swar, the luminious pure mind 
of the higher Consciousness Agmi’s function 
is of course varied tn the outer universe but 15 
not confined to that, it continues in the 


73 


FURTHER LIGHTS THE VEDA AND THE TANTRA 


inner universe of man to build it up and effect 
the development of the Cosmic Powers im him 
for the perfection that makes for his compe- 
tency to attain the Truth-Light and Immor- 
tality The fundamental nature of Agni 15 that 
he 1s the Divme Will that 25 at work in the 
Universe Since he is the Divine Will, his true 
Home 1s the Home of Truth above the Mind- 
world in the Swar Since Creation proceeds 
from above downwards he comes down to 
Eaith and functions in the gross existence as 
the fire that assimilates the rasa, the sap in 
things, that 15 to say, the essence of their sub- 
stantial being, he is also the Will m the dynamic 
iife-energy, prana Thus gradually his function, 
advances from the physical to the psycholo- 
gical and spiritual nature of human existence 
107 Agni 1s born in man and ascends, he 
transfigures lis powers into the energies of 
पाध And when Agni burns, ‘our passions 
and emotions are the smoke of Ins burning 
Our nervous forces are assured of their action 
only by the support’ of this mystic Tire, Agni 
Now we canappreciate without difficulty the 
prime plice occupied by Agni in the Godward 
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path of the Vedic sages, For when human 
aspiration rises towards the utmost possible 
perfection, when man strives for a divine birth 
and divine fulfilment, when the human soul 
has developed itself to such an extent as to give 
itself willingly to the Great In-dweller and 
with trust in the Divine Will and when to do 
this he is mpe and gets the strength and 
courage, when he is thus definitely on the 
way through devotion and arduous discipline, 
fapasya, and a confident knowledge of and 
faith in the higher Powers that transcend 
his many-sided limitation, then is the hour for 
the awakening of the human soul to the active 
presence of Agni,the Divine Will at work within 
him; then is he fit to perform the self-giving, 
the sacrifice called Yajna, the true worship. 
When Agni, the Seer-Wil, Xavtkratu, 15 
awakened in the human being, when he is 
well-kindled, fostered and enabled to increase 
in volume and intensity, many developments 
take place until finally and fully the Divine 
flame takes charge of the whole being of man 
in his journey upwards to the regions of the 
Gods above that border on the Home of the 
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Eternal Truth, the undying Light But this 
charge of Agni 15 effective and takes place 
when the utter self-grving symbolised by the 
ritual of animal sacrifice, pashumedha, 1S 
accomplished And for this achievement of 
the true sacrifice of self-giving, many Higher 
powers have to extend ther help to the 
sacrificer, yajamana, through the summonings 
of Agni who 18 already awakened and m- 
terested, though not yet in full charge of the 
task for the fulfilment of the work This 
preliminary stage 1s a definite step to come 
face to face with the higher powers of Agm 
lumself or through his intervention to com- 
mune with the Cosmic Powers of a higher 
existence lt is at this pomt that the Rush 
prays for the help of the higher Powers mant- 
fested in Agni who develops out of his own 
body of Divine Truth and substance the Gods 
of the Ingher realms or calls them down to 
be present in him, for the effective march of 
the sacrifice, for assisting the Rishi to give 
lus full support to the workings so that im this 


sense they miy be born in him, and he be 
taken up into them 
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These prayers are called Apri hymns The 
term cin be interpreted in two ways Ord 
narily, it is taken to mean thit they propitiate 
and are pleasing to the Gods, a-frinayantyah, 
otherwise termed technically 14110, stutayah, 
laudatory verses But epriyak 15 justly derived 
from prt to fill, as Sayana humself does im 
(1168) chikiutvah sa vidwan a cha piprayah, 
‘such art Thou the Conscious Fire, iff us’ 
And in this case especially m the inner wor 
ship or sacrifice these higher Powers of Agni, 
1¢, the Gods, are addressed to come down and 
fill the Rishi While the Apri hymns are 
used in the ritual as a preliminary to the 
animal sacrifice, its sigmficance in the inner 
life of the Rushi 15 quite clear in that it in 
vokes the help and presence of the Gods 
whose advent 1s vouchsafed to the Rishi by 
the progressive unfoldment of the powers of 
Agn: himself In every Mandala of the Rig 
Veda we have Apri hymns, except in the 
fourth sixth and ehth There has been a 
systematic arrangement of the verses of these 
hymns and usually they are cleven or twelve, 
occasionally thirteen verses in an Apr hyran 


79 


FURTHER LIGHTS THE VEDA AND THE TANTRA 


The Powers, devatds, addressed are all of 
Agnt origin, therefore they are included i 
the hymns to Agm In ancient times, as Yaska 
remarks, there was divergence of opinion 12 
regard to the Devatas of these hymns Some 
held that Yajna itself as a Person, purusha, 
is the Deity and they gave their reasons, some 
held Agni himself to be the Deity with suffi- 
cient reason But the real difficulty in deter- 
mining the Devata of some of the verses 15 
that, Indra, Twashtr, the three Goddesses, 
Ila, Saraswat. and Bharati and others are 
mentioned in these hymns Ordinarily their 
functions differ from those of Agni But the 
difficulty 1s not very real, for Agni himself, 
in 1115 progress m the immer life of the Rishi, 
assumes the forms of the other Gods This 
development 1s a special feature of Agni For 
it 15 characteristic of him to become in hus 
hewenward activity endowed with attributes 
that distinguish severally the other Gods of 
the Vedic system, while retaming his dis- 
tinguishing feature of the Divine Will that 25 
intially born as the Plime of human aspiration 
to the Subhme This description of Agnt 
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“appearing as different Gods is 2 general 
feature of the Vedic hymns and it 15 $0 
expressed m clear terms in certain Ruks 
also When Agm 1s born, there is an encom- 
passing wideness, that 1s because of his Varuna 
aspect When he 3s well-hindled, he becomes 
the Loid of Jove and fmendship So says 
राजा Vasushruta of the Atri house Let us 
quote here two of the verses from Sr 
Aurobmdo's translation of a hymn which 
brings to the fore the truth of what we 
have stated in regard to the multiple Divine 
Personality of Agm 


‘Thou art he of the Wideness, O Will, 
when thou art born, thou becomest the 
Lord ef Love when thou art entuely kin- 
dled In thee are all the gods, O Son of 
Force, thou art the Power-in Mind for the 
mortal who gives the offering 


‘QO thou who possessest self-ordering 
Nature, thou becomest the mught of the 
Aspirer when thou bearest the secret Name 
of the Virgins They brighten thee with 
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if 


గ ५ 
the Light in her rays as Love perfectly 


founded when thou makest of one mind the 


Lord and his Spouse in their mansion ” 
(Rig Veda V 3, 1-2) 


Such 15 the magmificent character of the 
Divine Will when it 1s awakened and set 
to work im the system of the huma? being 
But here a difference must be noted between 
Agni as Varuna, Mitra, Aryaman and others 
as mentioned in the verses quoted abOVe, and 
Agm as bringing about the advent of his 
lugher pawers fram shave fac the qulfilment 
of the Rish’s aspiration There it ss shown 
in a general way that Agni is in reélity and 
ultimately all the other gods Heré प the 
Apr hymns, the powers of Agni are invoked, 
step by step, for certain functions dsrect and 
limited and immediate, some of them are 
Gods of the higher worlds and planes of Gon- 
sciousness, while others are a sort of personi- 
fication, 50 to say, of the manjfestations of 
Agn: himsclf here on the eirth-plane, in the 
inner consciousness of the {२1511 Thus we 
find in these hymns the Doors that are called 
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upon to open heavenwards are addressed as 
deities TVhe offerings of small pieces of wood 
that feed the flame to grow, are called deities, 
also there are other well-Lnown Gods and 
Gsoddesses whose functions are clearly defined 
and recogmsed, and they too are included in 
the Apr for the simple reason that their 
functioning 15 indispensable for the fulfilment 
of the prelummary step, the step that imme- 
diately precedes the consummation of the 
inner worship, the sacrifice by which Agni 
himself takes the full responsibility and charge 
of the entire task of the human soul embarking 
on the heavenward voyage We shall pre- 
sently take up a short Apr: hymn for example 
in which reference to these manifestations of 
Agni is made unmustakably, using the same 
appellation for the Deity concerned, and all 
the Rushis who sing the Apri hymns are of 
one voice and the order and arrangement 
of the deities are generally the same with very 
few variations For the Rishis of these Apri 
hymns come from different houses and while 
adoptmg the technique common to all of 
them—for the principle was recognised and 
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+ 


received universal acceptance among the mys- 
tics—they varied slightly the formula of 
including certain deities which are otherwise 
done by the Rashis of different houses Thus, 
for instance, in the place of faninapat which 
means child of the body, they address Nara- 
Shamsa, one who speaks out the Gods Some 
Apris include both of them Another small 
difference among the తరం 15 that the major 
Gods like Indra are mentioned tn some and 
ली out in others But everywhere the same 
important Powers or deities are invoked which 
throw a flood of light on the mystic passage 
that led the Rishi from here on Earth ‘while 
living in the physical body to the heavenward 
road in which communion with the higher 
Cosmic Powers was made possible while 
arriving at the ultimate goal of the Supreme 
Truth, the sole Godhead 

Let us take a hymn in a short metre, 
illustrative of the character of the Apri hymn, 
choosing from the Apris which are ten in all, 
found गा the various books of the Rik Samhita. 

The Apn of Medhatith) Kanwa (RV 1.13) 
contains twelve Riks in Gayatn metre and is 
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‘enough for our purpose which 18 to show how 
the Flame of the Divine Will 15 invoked to effect 
step by step the advent of his own higher 
Powers and those of the high existence for 
the uplift of the aspirmg soul through the 
means of utter self-oflerimng—the consummate 
worship, the true sacnfice—Yayna 


1 Well-kindled, O Agm, do thou పేరు 
the Gods for me, equipped with sacred offer- 
ings 0 Summoner, Purifier, perform the 
worship 2 


The Rishi addresses Agni He is alrewdy 
awakened from his slumber by the single- 
willed aspiration of the Rush, by proper 
mitiation, by fapasya and mystic discipline 
This awakening 1s the birth in man of the 
Divine Will as distinct from the human will 
But it has to be tended and fostered with 
eare and vigilance The Flime ts to be fed 


tRV 1 13 
सुसमिढो न आ ag देवान्‌ अग्न हविष्मते | 
होत पावकं पलि च 1111 
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by the पिल, the samt of devotional prayers 
backed by an exclusive chotce of the Divine 
by the human will Thus, well kindled, su- 
samddha, he, the Divine Flame 1s enabled to 
rise high enough to bring the Gods of the 
higher realms for the sacrifice But he will 
not and cannot bring them for one who 
keeps to himself what belongs to the Gods 
and therefore to be offered to them There- 
fore for me, for one who has kept ready the 
offerings to make, havishmale, bnng the Gods, 
it is said Agm, the Divine Flame 15 also 
the Divine Voice, therefore he 1s the Sum- 
moner who calls the Gods and hus Call 15 
effective there where the human cry and 
call do not reach He is thus addressed as 
Hotar, Galler Still he has to function in the 
human vessel, which in the best among men 
retains elements of impurity that clogs and 
limuts and disfigures the higher functiommngs 
of the new-born Vlame Purification, then, 
15 necessary, and this Agni himself effects त 
the human being Tor enly to a tolerably 
pure Adhar, the human vessel, the Gods can 
be expected to come So, he 3s pdvaka, 
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surifier. When the Gods come, worship is 
to be offered to them. The human being 
does not hnow how to receive and respect 
and use a language that can please the Gods. 
So Agni himself is called upon to do the 
worship, As sacrifice was the ceremonial form 
that congregational worship in the ancient 
times assumed, Yajna came to mean sacrifice. 
Therefore we shall translate Yajna equivocally 
as true worship or sacrifice which does not 
mean in our sense of the word in the context, 
goat-immolation or any other animal slaugh- 
ter. 


2, Child of the Bedy, O Seer, do perform 
this our sacrifice to the Gods, fraught with 
the Honey of Soma-Wine, for the purpose of 
their advent.! 


The Rishi now calls upon Agni, Chiid of 
the body to give form to the sacrifice, Le., 
to accomplish the worship to the Gods on 


lary तनूनपाधन्न देवेषु न क्वे। 
yar कृणुहि वीतये 121 
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115 behalf Tantinapat, can mean child born 
of the body of Agni which 3s the Flame in 
which case he 15 a manifestation, a special 
form of the Divine Flame as it increases in 
volume, stature and intensity So the term 
15 a recognised appellation to Agni even in 
classical Sanskrit But it can mean child born 
of the body of the Sacrificer, yajamane, in 
whom the Flame of the Diyine Will 1s born 
and thus the taninapat 15 none other than the 
well-kindled Agni referred to in the first Rik, 
but the appellation here 15 significant m that 
it brings out the close relation, the Intimacy 
that 15 developed between the Divine flame 
and the earnest worshipper Because he ౪ 50 
intimate, the Rishi implores that he may be 
pleased to formulate the Sacrifice, to give a 
definite shape to 1 among the Gods, yaynam 
Arinuht deveshu And he is addressed as Kavi, 
seer, for he sees and knows the way to reach 
the worshipper 8 offerings to the Gods And 
the sacrifice, the Yajna, 15 fraught with the 
Honey, the honey of the Soma Wine which 


vcpresents the outflowing of the Principle of 
Dehght in things 
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The human being that has launched upon 
the sublime worship of utter sacrifice, the 
giving of itself and all that belongs to 1x, 
offers the Soma, the rasa, the sap of all ex- 
periences of Dehght in things and thus Soma 
is, indeed, the soul of all Yayna, madhumantam: 
it 15 for the offering of this rasa, all prepara- 
tions are made, all the preliminary steps are 
tahen with great care The Yajna, then, 25 
filled with this honey for the acceptance of 
the Gods who are to come down at the fervent 
call of tandnapat on behalf of the worshipper 
Without the madhu, this honey, there 1s no 
purpose in calling the Higher Powers for the 
sacrifice When the madhu is there, the advent 
of ihe Gods 1s assured, zifaje It must be 
noted that vit means at once eiting, dhakshana, 
as well as coming down, agamana In the cere- 
momal worship, it means they are called to 
eat the honey In the inner worship, they are 
invoked for ther advent or manifestation 
at the sicrifice 


3 Beloved Narashamsa, sweet-tongued, who 
prepires the sacred offering, క call upon 
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in this sacrifice 1 


Narashamsa 1s Agm who voices the God- 
head For Nara in the Veda means the Gods, 
though it may mean men also, strength is the 
element that 1s common to both The strong 
male Gods are leaders, called narah Now the 
Divine Child born m the sacrificer has en- 
deared himself to him, and 18 ready and 
willing to do the needful, he 4s beloved, 
priya He 15 swect-tongued, madhu-phva, the 
rising flame is the tongue of Agm, when 1t 
goes up high enough, it touches and reaches 
the Gods, carrying wath it as 1 does, something 
of the taste, the agreeable sweet of the sacrifice 
that draws the Geds to 11 who respond to the 
offering naturally with a spontaneity that 1s 
characteristic of Divine response 10 the 
fervent prayers of man And the offering 


itself ts well prepared and accomplished by 
Agm, narashamsa himself + for however arduous 
may be the discipline followed by the ardent 


" नराशसमिह्‌ safer उप శా! 
wig हविष्कृतम्‌ wan 
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worshipper, whatever the care and zeal and 
the human wisdom at its best that attend the 
human perfection, it can not equal the wisdom 
of the Divine flame when it is allowed to 
undertake the task of preparing the offering 
itself in order to carry it to perfection. Thus 
he is fAavishkrit. Such is the Divine flame 
who voices the Godhead and he is invoked now 
to come close and be present at the Yajna. 
Thus it will be seen that he is quite a natural 
aspect of Agni, not a special manifestation or 
any of the other Gods. 


4. Agni, aspired to (by us), on thy most 
happy car bring the Gods hither; Manu has 
fixed thee as the Summoner.! 


Agni is now mvoked in his central aspect 
of ida or ila, one who is aspired to and 
invoked to be the officiant appointed with due 
respect to conduct the sacrifice. रं or II, the 
root means, according to ancient authorities 


1 अग्ने qaay रये tar tad भा ఇల్లై | 
भसि ghar मनुर्हितः eit 
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1006 Yaska, to praise, to worship or to beg 
And m this last sense, the sense of aspiration 
is implied and 1s so translated by Sri 
Aurobindo And in Sanskrit it 15 adhyeshana 
which technically means an act m which a 
God or a respected person 1s called upon with 
due reverence to fulfil a function Now 242/4 
Agni has to appear and when he so does, it 
35 not a quiet seeimg or raising his voice to 
the Gods, he comes in a happy movement, 
dynamic is he and his advent in the car 
brings a most rapid and happy movement, 
sukhatama ratha, mm which he 1s to bring the 
Gods It 1s huis car, his rapid movement 
that 1s charged with the advent of the Higher 
Powers 


How or why does he do it? Here the third 
foot of the Rik gives the answer, at the same 
time it reveals a secret which has much to do 
with the mystic discipline of the Vedic seers 
He 15 the hota, the summoning priest who calls 
the Gods, and to this position he js appointed, 
that 15 to say, he 15 fixed to this function by 
Manu, manurhitah Manu, says Sayana, 15 
Mantra, though he gives an alternative mean 
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ng of manushya, man, who is the sacrificer. 
Though both are intelligible in the context, 
the first meaning, te. the mantra 25 more 
appropriate and reveals the fact that the 
mantra, the inspired and revelatory Word 
has gone forth from the supreme Ether, 
paramam uvyoma, to fix the Divine Flame in the 
Rishi, to carry out the great work of sacrifice 
and it is that sublime Voice, the Vak, the 
Mantra that the Initiate employed in establish- 
ing the Flame in him and keeping the entire 
task to the trust and care of the Divine Caller. 
This 15 the gist of the last line of the Rak. 

It may be mentioned here that the word 
manu is employed to denote mantra in the Tantra 
Shastra and is a technical term, so understood 
even today. 

The alternate meaning as suggested by 
Sayana is harmless and does not require eluci- 
dation, as the sacrificer is supposed to employ 
Agni in the ceremonial rite to officiate as the 
priest who calls upon the Gods to be present 
and accept the offerings at the sacrifice. 


5. O Ye Wise Ones, spread the seat of sacred 
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grass of bright surface, in unbroken order 
where the Immortal 1s beheld ! 


It 1s usual with the hymnodists of the Rug 
Veda to resort quite often to address themselves 
16 to the inner self, or to call upon comrades 
who are engaged in the Yajna_ It 15 a general 
way of expressing themselves as to what they 
are persuaded to do or persuade their follow- 
mg to observe Here the Rishi addresses the 
wise ones, manishinah The next step to be pro- 
ceeded upon 15 to keep ready the seat for the 
Gods of whom Agnz 1s the first in order to take 
hus place at the altar The sacred grass, 00, 
is the symbol used in the ntual to prepare the 
seat It 1s to be spread, strntia, 7 due form, 
in unbroken order, anushak, well-prepared 
and close so that every part of the seat will 
reveal its relation to the whole to be occupied 
by the Gods in regular order that starts with 
Agni The seat 1s indeed within the inner being 
of man It must not be supposed that it 3s a 


' स्तृणीत बरहि रानुषगघृत्तपृष्ठ attr | 
यत्रामृतस्य चक्षणम 11411 
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{011 or some umagined spot or heart in the 
physical frame of the human bemg The seat 
for the Gods 3s indeed within, 17 the mner 
being which 1s wider and far greater and 
subtler, and supple and enhghtened and dis- 
tinguished from the phvsical being We have 
to speak of it as within because the outer self 
and the cuigomg mund and vital activities 
are all but a modicum of that larger being 
behind and even encompassing them 
Once the imtiation into the secret path that 
leads to the mner chamber takes effect, the 
outer normal self of man with all rts thmkings 
and doings dwindles into a nothing before 
the widenesa at the threshold of the vast Self 
withm in which the sacred seat of Gods 15 
arranged for the welcome of the Higher 
Powers 
But the seat must be hept pure and bright, 
this 1s effected by the clarities of the mind and 
heart of the Rushi, so that at first sight, on the 
very surface 1t 1s splendid enough to be god- 
inviting, ghria priskiha Such a state of purity 
in the पाहा apartment glittermg with the 
clarity of clear perception of the heart, 15 
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adorable and 15 the right condition for the God? 
head to reveal himself So, the Rusht says, there 
in that holy seat, the Immortal 1s beheld, 
amritasya chakshanam Here the Immortal 15 
Agni Inmself, he can be clearly seen as the 
Immortal Godhead himself He, the Rashi, may 
have felt him as the Divine Will different from 
his willings and strivings, he may have received 
from him the necessary guidance and help 18 
his disciplinary exertions, he may have even 
had an assured contact of some [तात्‌ m 
his laudable enterprise, but to behold him as 
the Immortal 15 different from all these things 
Now im the sacred hall at the altar, in the Vast 
held of the inner being bright with the bright- 
ness of clarity, he, the Immortal 15 beheld 
Such 1; the sanctity of the seat of sacred grass 
arranged and iegulated im position, im प्रा 
Interrupted sequence 

Till now, the Rush invoked Agm himself 
as one Well-kindied, susamuddka, as child born 
of the body, fanunapal, as one who voices 
the Godhead, harashamsa, and as the very seat 
sacred for the advent of the Gods, barhtk For, 
the ancient tradition that Barhih is a name 
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worn by Agni, has meaning for us in the 
esoteric interpretation for the simole reason 
that the तवा as described in this Rik 
can be nothing else but the result of the 
workings of Agni, an indispensable manifesta- 
tion of the Divine Flame in the human being. 


6. May the splendorous (or Divine) Doors 
truth-increasing, swing open, that do not stick 
up close, for the sacrifice now and sure.1 


Now the next step, mentioned in this Rik, 
is a revelation of the character of Yajna as 
also of the ancients’ mastery of the intricacies 
that beset the passage of the Vedic Yoga. 
The Rishi now calls upon the Doors to open 
that ordinarily are closed to mortals in their 
ignorant strivings. What are these doors that 
are called upon to open and what for? The 
Yajna, in the common conception of the 
Rushis, is to be treated as something definite 
and well-shaped, and it proceeds upwards; 


वि బా. grt दैवीरसश्चत | 
अद्या TTT ATT NE 
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Jynam urdhwam kuruta, 15 a phrase we often 
meet with in the Rik Samhita ttself, not to 
speak of the Brahmanas and kindred litera- 
ture Now the Yayna has to nse and travel 
heavenward to reach ultimately the Godhead, 
but as 11 goes up it reaches the realms of the 
Gods who come down to the sacrificer’s 
chamber, thus the passage 1s to be made 
clear, the Doors that lead upwards which 
are usually closed, must open for the sacrifice 
and therefore for the sacrificer These doors 
are not obscure or somewhere vaguely above, 
elsewhere 111 the dark, when there 1s 50 much 
Preparation and fitness on the part of the 
human aspirant and the seat within him for 
the Gods 15 made ready for the Gods, and he 
can behold the undying Flame within him, 
he 15 fully qualified io see the Doors that open 


upwards, for they too are shining, splendorous, 
devir dvaraf, They are not ther 


remain Closed to all, they are there 
open for the morta] 


6 always to 
to swing wide 
Who 35 qualified and seeks 


» INay they swing 
Open, says the Rik When they open, they 


increase the truth to the vision of the seer and 
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to that extent it increasés in him, ritdpridha, 
The very appearance of the doors shining is 
an assurance that there are higher truths and 
their Powers beyond which are visible when 
the doors open. Thus they are increasers of 
Truth, in the sense that the Truth begins to 
grow larger and lJarger to the vision of the 
seeker at the sight of the opening of the Divine 
Doars, not that the Doors in any way affect 
the Truth as it is; and increasing the Truth 
in any other sense is an absurdity. They are 
not hard to open themselves, for they are not 
close stuck up and obstinate, asaschatah, but 
ever waiting to make way and show the passage 
for the Sacrifice, for the sacrificer, for the 
Divine Flame, for all the higher Powers of 
the ultimate Godhead—and all this through 
the intervention of the new-born Immortal 
child in the mortal man. Let the Doors be 
open for passage of the sacrifice, paskdave.} 


+ Tt may be mentioned that the opening of the Door in the Yous 
of the Vedic \ystics corresponds to tie opening of the psycho- 
physical centres (chgkra-bheda) in the Logic systems ol latter ages that 
have attempted to preserve something of the esotrric wisdern in the 
Vedic lore Stress 15 Jad on the Duane Will and the Divine 
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7 Night and Dawn of auspicious form, 
1 invoke to seat them on the sacred grass at 
1 
this our solemn worship (sacrifice) 


In the mystic discipline of these ancient 
sages, there are alternations of Day and 
Night both of which are equally important for 
the perfect fulfilment of the purpose of sacri- 
fice It must be noted that the Day and 
Night are symbols in the esoteric system of 
the Vedic sages, of the alternations of the 
Divine and human consciousness in us The 
Night of our ordinary Consciousness, says 
St Aurobindo, holds and prepares all that the 
Dawn brings out into conscious being Day 
also m another way represents broad open 
light, the ight of Consciousness m which the 
worlds and planes and their Powers are beheld 
severally and in toto, while Night represents a 
concentration and self absorption m the con- 


Powers in the Ved c path + hile in the latter 


and Tantr © systems 
stress falls on personal effort 


1 नक्तोषासा सुपेशसास्मिन wa उप ह्वये । 
द्द नौ बहिरासदे (1611 
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Sciousness, an intensity of self-gathering in what 
we may call the immobile, static existence in 
which there 1s nothing else to be seen, but in 
which the all 1s absorbed; the Truths, the planes 
and their Powers and the Gods and all begs 
and things lie latent and hidden and seem to 
be non-existent, as it were Such alternation 
in the consciousness was a necessity in the 
mystic discipline of the Rashus for the perfec- 
tion towards Immortality that was ther aim 
Hence Day and Night, nakta-ushdsa, of distinct 
auspicious forms, supeskasd, are called upon to 
be present Though this seems to he a personi- 
fication of day and mht as deities, the 1464 15 
clear in the mind of the Rishi that both the 
states must be made possible for him in [ऽ 
endeavour The Day-consciousness shall not 
dazzle him and make him forgetful of the 
Night in whose womb les the Day The signifi- 
cance of invoking both together which are 
apparently of dfferent hues, white and black, 
and can never coexist hes im the fact 
that m the Vedic Yoga both are equally 
important and be made famihar to the being 
of the Rishi m whom both the forms, 
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the twin sisters, Day and Night—~can abide 
It as this twin aspect of the Consciousness 
with necessary vanation in its connotatron that 
15 the origin and support of the dictum of the 
Upanishad that both ‘Knowledge and Ignor- 
ance’ must be known together “He who knows 
That as both in One, the Knowledge and the 
Ignorance, by the Ignorance crosses beyond 
death and by the Knowledge enjoys Immortal- 
ity ` We may note in passing that this concept 
of Day and Night 1s expressed figuratively im 
the famous Passage of the Gita that what 1s day 
to the Wise 45 night to the common man 
and ४८८ versa The Isha Upanishad text 
quoted above Clearly says with reference to 
the Knowledge and [2001266 and Brrth 
and non birth, to be known together, that 
‘we have heard 1 from the Wise ones of yore’ 
Who else could these Wise ones be but the 
mystics of the Vedic Wisdom, Dhurah? 

This, then, 18 the significance of the Rishi’s 
Mvocition to the Day and the Night to be 
Present at the sacrifice and take their places 


17) the seat made ready for the advent of the 
Gods to the sacrificial Hall in the inner 
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Mansion of the larger and wider being of the 
Rishi. 


8. I invite the twin Divine Priests of the 
Call, sweet-tongued, Seers: let them conduct 
the worship at the sacrifice.t 


Hitherto the Agni Powers were invoked, 
and the Divine Doors were addressed to swing 
open wide and with so much of equipment, the 
Rishi addresses himself to settle in a position 
in which both the Divine Consciousness and 
human consciousness can be held together, or 
the static and dynamic aspects of the Gon- 
sciousness as described in the note on the 
previous Rik can be contamed in his being. 
The next step, then, is to invite the help of the 
Powers above the Earth-plane, though they 
have been at work in a general way all along 
without palpable distinction. Now the Rishi 
calls upon the two Divine Priests of the Call, 
daivya वणक, who are Cosmic Powers on the 


lay सुजिह्वा उप gad हीताय दव्या कवी । 
यन्न ची यक्षतामिमम्‌ ct 
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Plane of the mid-air regions, of the world of. 
Life-powers They are seers, kavt Now they 
are called upon to conduct the sacrifice It 
19 true that Agni as a matter of fact 1s 110 entire 
charge of the Sacrifice and that 1s a general 
function, but the distinct Powers are to manifest 
themselves and take their places and play their 
parts And who are these Divine Priests of 
the Call? What is our authority to state with 
certainty or even to Suppose that they dwell 
in the Bhuvarloka, the world of Vayu or Prana, 
the Life-World? There 18 nothing in this Rik 
to show that they are so, although we are en- 
1160 to surmise that their normal place 1s just 
above the Earth-plane, mentioned as they 
are after the invocation to the Divine Doors 
that swing Open upon the Higher worlds 
through which the Yajna 15 to journey 
towards the Realm of the Ultimate Reality-— 
the Supreme Godhead, the Sun of Truth 

There 18 authority, not mere surmise For 111 

other Apr hymns, they are described as the 

two Divine Priests of the Call for our humanity, 

manusho dawya hotdra, and are called upon to 

Come on the paths of the Life-breath, zayoh 
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paimané They are the first prathama, full in 
wisdom and stature, vedushlara sapushtard They 
are divine by nature, divine m stature and have 
a happy tongue, supthud, that speaks what 1s 
good and auspicious to man, they are the 
Gcod-appointed heralds whose voice 15 pleasing 
to the Gods when it functions for the rise of 
humanity 
But we have no clues here in this hymn or 
in other Apris to discover the significance of 
the two Here we have to fall back upon what 
may appear to be conjecture The two may 
represent the upward movement that reaches 
the subtle higher planes of the Gods and the 
downward movement that brings down the 
higher powers and something of the substance 
of the Ingher worlds to the human being 
engaged in the sacrifice Since they are always 
addressed in twain, 1t can also be the twain 
powers of Light and Life fixed in the mid- 
world to call upon the Gods to come down for 
the sake of humanity of which they are the 
appointed priests of the Call 


9 ila, Saraswati, Mahi, three Goddesses, 
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dehght-preducers—may they be seated, un- 
assailed, on the sacred grass-seat 1 


We have now reached a step where there 15 
a direct reference in unmistakable terms to 
three distinct Powers that are open to the as- 
piring soul They afford an indispensable basis, 
quite tangible to the developing human con- 
sciousness that 1s released from the crampings 
and closings of crowded thoughts and feelings 
in the ignorance and darkness that stamp the 
common run of hfe, for the ordinary man 18 
not turned Godwards, not wedded to the 
giving of himself to the Gods, Intelligent 
Powers of the Cosmic Godhead What are 
these three Powers? They are, of course, the 
three well-known Goddesses of the Vedic 
Yoga, they are Shaktis, powers from the 
Home of the Vast, the Sun of Truth, rfam 
Jyour brhat Their names are sufficiently mdi- 
cative of their functions, for Ila 15 the Goddess 
of the vision of Knowledge, Saraswati 1s she 


^ इदा सरस्वती मही fast Saha | 
बहि सीदन्त्वलिध nea 
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of its flowing Inspiration, Bharati 15 the 
Goddess of its Vastness, the vastness of the 
‘Truth Here in this Rik, Bharaty 1s not men- 
tioned by name, but referred to by an attribute 
which means the great mahi, which 15 the same 
as mahatt or brhait and Bharati means she of 
the Bharata, Aditya, the Sun of Truth Indeed 
she 1 the Power of vastness who takes the 
first place in the trimty of Goddesses though 
mentioned last in the order, and when she 
appears and removes the narrowness of the 
little human stuff, a wideness and vastness in, 
around and above opens upon man, accom- 
panied by the vision of Knowledge, Ifa, and 
Saraswati, the Inspiration that expresses the 
truth-knowledge and truth-vision im vocal 
terms These three Powers are inestimable for 
the Risht who has Jaunched the great ship 
of Sacrifice in the charted sea of the Iuerarchy 
of Planes, of the rising tier of level after level 
of beme, so that it may not flounder anywhere 
losmg the way Once they bestow their favour 
upon the Rush at the कुलपा of the Divine 
Doors, he feels a happiness, has the Joy of 
bliss on the wav, for they give birth to delight, 
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mayobhuvak There 1s no fear of fall or failing> 
in the midway, for they are not attacked by 
Ignorance and darkness, asridhah, to which are 
due all human sorrows and suffermgs The 
vision and inspiration and presence of the 
Vast are unfailing and the steps to be taken 
forward are assured of ther rectitude and are 
Straight and effective throughout the passage 
It 1s these three Goddesses that are called 
upon to take their seats at the altar, strewn 
of Grass, the symbolic character of which has 
been explamed in the note on an earlier Rik 


10 I invoke Twashtr, the exccllent (or the 
foremost), the author of all forms May he 
be our sole (adored God) 1 


Now Twashtr ts addressed For he 15 the 
fashioner of all things in creation, as such he 
15 the foremost agriya in giving shape to things 
and forms of beings in the Cosmos Therefore 
his are all forms, vishivg rupa Twashtr there- 
fore has to confer upon the aspining Aryan 


leg त्वष्टारमग्रिय विक्नल्पमुप Ba । 
अस्माकमस्तु केवल Poly 
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in the Yajna, his favours which build the new 
life, give new shape to the old material in the 
human being, remove the elements that are 
obstinate or change them to suit his purpose 
for the fashioning of the substance in the 
human being that could answer to the de- 
mands of the higher laws, the laws of the 
Divine Powers; for it 15 their manifestation in 
the human being that requires adequate res- 
ponse and a Ft condition in the mortal frame 
of man for utilisation and proper adjustment. 
Here the importance of Twashtr in the new 
construction OF resuscitation of the old struc~ 
ture of the human being cannot be exag- 
gerated. Therefore to stress the function of 
Twashtr, the Rik adds, ‘may he be our 
Absolute,’ Kevalah. It means, in other words, 
the sole and adored God. 


11, O Lord of the Earth’s growths, thou art 
God and to the Gods offer this our oblation. 
May there be the tangible Knowledge to the 
giver. 

अवं सृजा ववस्पति देव देषेभ्यो हविः 1 
प्र दातुरस्तु चेतनम्‌ ॥ १ १॥ 
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Then there 1s the mvocation to Soma He 
is addressed as the Lord of Plants, of the 
Earth’s growths, vanaspati He 1s called upon 
to offer the oblation to the Gods ‘The sign 
ficance of Soma, the lord of delight in things; 
being called upon to offer the oblation lies 
im the fact that the outflowing of rasa, the 
principle of delight in the human being, 8 
absolutely essential in all worship to the Gods, 
a dry heart, a creature in depression can never 
nse above the common human level at 1 
lowest, and whatever offering 1s made and 
prayers are offered, cannot reach the Gods; 
they go to feed and fatten the wrong టకా 
ments, the adverse forces, the Pishacha, and 
the Rakshasa It 15 only a glad heart and 
joyous feeling that can nourish a happy trust 
backing the offermgs and prayers leading 
to self giving Thus Soma 15 mentioned for 
the purpose of making sure to one’s self the 
joyous clement im the offermg When such 4 
holy gift 1s made in the proper way, the result 
cannot be mistaken and the Rishi makes ‘bold 
tosay, ‘Let the giver be blessed with tangible 
Knowledge,’ chetanam Hitherto there hag been 
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invocation to the Powers. Now the essential 
thing asked for is consciousness. It is not a 
mental thought, however illumined it may be 
or a sort of knowledge based upon it; but an 
indubitable knowledge, a consciousness in 
which what is known is felt and tangible and 
chetana means, as the root even In classical] 
Sanskrit 18 understood, sam-jrdna, contactual 
knowledge i.e., higher consciousness that is 
in close contact with the senses and sense- 
mind. The Rishi prays for such a substantia] 
knowledge in which doubt has no place and 
certitude 1s dominant. 


12. With Swaha offer the sacrifice to Indra 
in the house of the worshipper, [ call the 
Gods thither,’ 


Now the closing Rik of the hymn mentions 
the purpose of the Sacnfice. Here there 15 
no invocation to any God, but there is a call 
to the fnends, others engaged in the sacred 


3 स्वगा यन्न फुणोतनेन्राय यज्वनो गृहे | 
तत्रे देवन्‌ उप दये ॥१२॥ 
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to, as m an earlier Rik It must be borne पा 
mind that all sacrifice 15 undertaken to arrive 
at the Lord of Swar, Indra, the Divine Mind 
For he 1s the Lord of the triple world of ours, 
and the King of Gods devar@ja, above him, 
1e beyond the triple world is the Sun of 
Truth with which as a matter of course he 15 
in touch—and he himself is a sublime mani- 
festation of That,—the Truth which 1s not 
directly related to this triple world in the 
Ignorance Therefore Indra 1s the chief God 
to whom the Soma 15 offered Swaha 15 a 52८“ 
red utterance used to appeal to the Gods 
when offerings are given and request made for 
thew acceptance 0 Indra offer the sacrifice 
with Swaha,’ says the Rik 

Where 15 the sacrifice conducted? In the 
house of the sacrificer, yaypano grihe Certainly 
this house of the ౫౭742 1s his own body with 
fe and mind alive to their functions Phe 
Rashi proclaims with confidence that he would 
call the other Gods there, for the King of the 
Gods 1s not to come alone, others, 1115 assistants, 


the Powers are necessarily to attend upon him, 
tatra devan upalwvaye 
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Thus closes the Apm hymn of Medhatith 
Kanva This 15 the simplest of Apr hymns 
chosen here to show that there has been a 
methodical arrangement of the Riks in these 
hymns which are employed m the rite [रदा 
minary to the main sacrifice But in the inner 
sacrifice, as has been shown, they are addressed 
to the Powers that come down and fill, काक्वा 
ryah, the Rishi, the sacrificer, making him fit 
to execute the utter self-giving that 1s the 
meaning of Yayna Even a casual reading of 
these hymns, without much scrutiny or close 
study will make it clear to the intelligent 
mind that on the very surface the Powers 
that are invoked, and accompanied by others 
are always the one well hmdled, the child 
born of the body or the one that voices the 
Godhead, the seat at the Altar, the Doors 
Divine, the two Divine Priests of the Call, 
the three Goddesses—and these are all syste- 
matically mentioned and their functronings are 
unequivocal in their order, while the other 
Powers that are mentioned may vary with the 
hymns, and this vanance 1s negligible and does 
not alter the character of the Apn The 
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Apri, thus, is a clear indication of the mysteries 
of the Vedic Yoga followed by the seers of anci- 
ent times, marked by ordered steps with గలా 
nite purpose at each stage in their journey 
towards the Home of Utter Bliss, the Immortal 
Life, the Truth Eternal. 
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THE RAPID RITE OF A SEER-PRIEST 


As we follow in the footsteps of the Master in 
our studies of the hymns of the Rig Veda, 
we get more and more convinced not merely 
of the straightlorwardness of the approach 
that Jeads us to discover the inner and true 
sense of the Riks, but of another fact It 1s 
the conviction growing upon us that this 
is the only true way, that the inner meaning 
1s the substance which 15 the treasure of spintua) 
wisdom and Knowledge of the Gods and the 
Godhead It 1s not that there ts nothing else, 
any more or less than this, 1t may contain 
within it concealed other knowledge that 
pertains to the domain of many branches 
of Science There may be and is room for other 
line or hnes of approach affording fields of 
thought, for those interested in Astronomy, 
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Geology, Biology or Ayurveda But the one 
inner meaning that runs consistently through 
the whole body of the hymnal text is the main 
issue of the Veda and that 15 the spiritual and 
occult knowledge and Divine Wisdom which 
certainly justifies the hoary tradition of India 
among all religions and sects and samts that 
the Veda 1s Revelation and Divine Scripture. 
It may throw hght on other objects of Know- 
ledge, but they are side Issues, not the mam 
spirit and substance which 1s knowledge of 
tiuths about the Godhead and the Gods 
who are Powers and Personalities of the 
Godhead and about their status and manifes- 
tation in the Cosmos as well as in man 
Apart from this sacred tradition which 1 
based upon the secret and mner sense of the 
Veda, there runs a parallel tradition that 
the Veda 15 a book of Works, Karma Kanda, 
rituals and sacrifice, and this is true mn the 
eaternal and gross sense, so ably and with great 
industry and diligence worked out and brought 
forth in the great commentary of Sayana 
Leaving aside the question of discrepancies and 
quite often the incongruous and poverty- 
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“stricken thought that run through this com- 
mentary on a large body of the hymns—and 
after all this is a matter of detail—Sayana’s 
work is consistent in giving us the external and 
ritualistic meaning of the hymns. And tlus 
15 a great asset for us, for those who attempt to 
ect 11110 the inner secret through the outer 
cark that ts provided tn this monumental work 
of extraordinary grossness and crudities often 
bordering on incoherences; it provokes our 
thought and invites our attention to seek for 
the secret behind the apparent. But though 
Sayana gives us the outer and apparent 
meanings of Riks, though the Gods are treated 
as Nature-powers, though very often his inter- 
pretation with the occasional help of Yaska 
lends support to the Naturalistic interpretation 
of modern scholarship, he does not reject, as 
Sr Aurobindo points out, the spintual autho- 
nity of the Veda or ‘deny that there 1s a higher 
truth concealed in the Riks’ Nor does he 
affirm that the Vedic hymns are sacrificial 
compositions of priests, even though his mter- 
pretation constitutes a colossal support for 
ritualism 
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But it may be asked 15 it a baseless assump- 
hon on the part of scholars that the hymns are 
compositions of the priests for use in the 
sacrifices? Such a doubt naturally arises in the 
absence of a correct understanding of the posi- 
tion of the priest in the Vedic society, as well 
28 the real character of the hymns used and 
chanted in the public sacrifices For it 1s the 
seer, Rashi, who was the priest officiating at 
the ceremonies and the షట were used for 
the rituals The seers were certainly singers 
and their chants were sung at public sacrifi- 
ces referring ‘constantly to the customary पपठ] 
and seem to call for the outward object 
of these ceremontes, wealth, prosperity, victory 
over enemies” While the Riks in ther immer 
sense are profoundly spiritual and the exoteri¢ 
sense was a mask which alone was perceptible 
to the outward mind, it was not and need 
not be merely a mask Again as the Master 
points out, they were ‘words of power, power- 
ful not only for mternal but external things ’ 
The ancient Mystics were concerned first 
and foremost with things of the इ, but 
they were also possessed of Knowledge of 
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occult truths and “beheved that by inner means 
outer as well as inner results could be produced, 
that thought and words could be so used as to 
bring about realisations of every hind, both the 
human and the divine’ dawam manusham 
But a question may anse How can we say 
that the seer of profound spiritual knowledge 
was also the priest for public पठण Of 
course in the Puranic legends many Rushis 
aie mentioned as pnests, purokits, and some 
of them are Rig Vedic names of renown, 
Vasishtha for example Is २ safe to build and 
base such a theory on later stories? This 
difficulty vanishes, once we study the hymns 
closely, note the tradition m regard to their 
outer applications also and take the help of the 
Brahmanas 10 the context in spite of their 
obscure symbolism When we scrutinise, we 
find not only that the Rishi officiated as the 
Purolnt at the Yana, but also that the Riks 
he used are deliberately mtualstic to outward 
appearance mentioning the umplements, ९४ 
ternal objects, and other things used in the 
sacrifice, as symbols covenng an inner secret 
known to the Rishi and the mtiates 1 
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Propose to illustrate this point by citing the, 
example of a well-known Seer who consented 
to officiate at a Soma sacrifice without the 
customary goat-immolation. This ritual is 
entitled Anjah-Sara y hich, Sayana_ explains, 
means a rapid direct Straight-way offering of 
libation without the admiature of the sacri- 
ficial animal, (शदः ryind mdrgena rshte-pashu 
Sankaryam antarena, The scer-pricst is the 
renowned Shunah-shepa and the hymn for the 
Anjah-sava 15 the hfth of the scven Hymns 
ascribed to him in the Pirst Mandala of the Rik 
Samnita It qs | 28, containing nine Riks m 
Which external things like the pressing stones 
for the extraction of the Soma Juice, the 
platters to receive the Juice, the pestle and 
the Mortar, the wooden vessel and other 
outer things are so plainly mentroned that 
on the face of it one can conclude that 1 is 


Into it and ponder 
€ application of the 
as explamed in the 


Over the terms used and th 
Whole hymn 1 the ritual 
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._Brahmanas and also take into account the 
mteresting explanation given by the Brahma- 
nas for certam terms used according to 
themselves as symbolism, we find ourselves 
no fonger studying the babblings of primitive 
people deceiving themselves and deceiwed by 
an avaricious and cunning priestcraft, but 
enter into the mysteries of the profound Vedic 
Yoga of which the seer in question was a 
notable votary and indeed he embadies one of 
the types of spiritual victories recorded in the 
Rig Veda that crowned the toil and ascension 
of the Aryan soul 

Sayana in his commentary on the 28th 
hymn of the First Mandala refers to Anjah- 
Sava as the title of the rapid rite of Soma 
hbation seen by the Rishi Shunahshepa 11 
response to the request of other sages and 
priests that the former must officiate on thit 
day, the day of sacramental bith that is 
the close of the ceremony Here mention 1s 
mide of Aitareya Brahmana 335 whuch 
narrates the story in brief The point to be 
noted in this connection 15 this that Shunth- 
shepy ws unanimously chosen to officirte 
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because he was recognised as one who was 
the recipient of the grace of the Gods, devata- 
anugraha sampanna, whose favours helped him 
to get released from the bonds to which 
reference for the first tme 1s made in 1 24 
And these bonds are not fastenings with 
ropes on three parts of the body—the head 
and the waist and the feet—in spite of the 
later stones There 1s nothing in the 24th 
hymn, in the text itself to support the extra- 
ordinarily gross meaning read mto the hymn 
to the effect that he was sold to be mmolated 
in a sacrifice The legend started slowly with 
the Aitareya Brahmana in a moderate form, 
but assumed huge Proportions in the Puranas 
But a close reading of the hymn itself shows 
beyond a shadow of doubt that these fastenings 
refer to the upper, the lower and the middle 
Fegions, udtama, adhama, madhyama are the 
words used in the Rik And certainly they 
point to the parts of the bemg, the upper 3s 
the knowledge part represented by the mind 
and spint, the lower the material basis, the 
physical, while the middle refers to the link 
between Matter and mind, the wital nexus 
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~(—the life-principle. The profound sense of 
the whole hymn reveals the spiritual signi- 
ficance of every line and word in the Riks of 
that entire hymn. ft is not our purpose here 
to take up the question of Shunahshepa and 
explain the meaning of the hymn around 
which so much crust has collected. That has 
been done elsewhere. It is sufficient to note 
here that such was the seer whom the priests 
honoured to officiate at the ceremony, 

The Rishi readily consented to conduct the 
rite and saw, ‘dadarsha’, the method of a rapid 
1ite for the straightway offering of the Soma 
10281101, And the 28th hymn of nine र 
is used for the ritual We shall first give a 
close rendering of the Riks which are appa- 
rently meant for the rite and make mention 
of the materials connected with the ceremony 
and then show how these very things are 
used as symbols for the inner sacrifice and 
signify subtle and deep truths pertaining to 
the Vedic Yoga And im unveiling the symbols 
we shall as a matter of course take into 
account ancient authorities who looked upon 
these matersals as symbols, though not exactly 
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i the way we do, but stil] were familiar wath 
2 general knowledge of symbolism 

Of the nme Riks, im the first four Indra 1s 
Invoked to come down and drink the Soma, 
the next four relate to the extraction of the 
Soma Juice and the part of the pestle and 
mortar, while the last refers to the wooden 
vessel in which the Soma juice 1s poured and 
preserved and the cow-nde in टा the 
dregs are kept 


Here 1s the English rendering of the hymn, 
verse by verse 


| There where the broad-based Stone 15 
high above to press (the Soma juice out), O 


Indra, drink with cagerness the pourings of 
the mortar 1 


Note Yatra 
in this action, 
116 as well as 
the preposition 


“where” means ‘in the ritual’, 
it can be applied to the outer 
the inner Yaga Sayana takes 
ava in the second half to mean 


^ यत्र ग्रावा రబా ऊर्ध्वो भवतति सौतवे | 
FeRAM a ee eT 121 
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‘roagatya, recognise This ts unwarranted even 
for the exoteric meaning The sense of the 
Rik is thist तत्व ts above, he 1s called apon 
to come down, ava, to drink jalgulah the 
drippings of the Soma juice from the mortar, 
In the ritualistic interpretation, grdva, stone 
is taken to be the pestle Now there 1s a 
discrepancy [t is clearly the pressing stone 
and not pestle The scholiast calls it pestle 
because there is the mortar, u/ukhala mn the 
second fine Pestle and mortar are of wood 
and used in the Vedic rites to separate the 
chaff from the grain, they are not used to 
extract the Soma juice Grava is stone used 10 
crush the Soma creeper, so that it becomes 
soft and pressed, yields the jute which 1s 
received in the platters Here m the very 
first Ruk of the hymn the seer significantly 
refers to the ‘stone above’ urdhva, he does 
not say it is rawed, though for the externa] 
rite 1६ can be so interpreted ‘Thus stone which 
is above 1s Indra’s weapon, the vajra Indra. 
२५ above, his weapon 1s above, by the blow 
dealt by the vara even as Vritra, the darkened 

1 of adverse forces and ignorance and 
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inertia vanishes, so also the hard matter of 
body loses 118 hardness, becomes plastic, free 
from famas, mertia and its brood of adverse 
conditions and forces that oppose the release 
of Rasa, the delight of all experiences to be 
offered to the Gods, the Cosmic powers of the 
Godhead Here the mortar 18 the matenal 
body, and it must be noted that earth and 
every product of it such as the tree, and 
anything made of wood 18 symbolic of the 
physical body and even hfe and mmd as 
products of the body are very often treated 
symbolically as of earth and earthern material, 
of this again later on Thus then is the gist 
of the first Rik Here ths body symbolised 
by the mortar, ‘ulukhala’, has ylelded the 
Soma, the rasa, its sap, the essence and essen- 
ual delight for the acceptance of Indra, the 
Divine mind, the God of the luminous mind, 
the higher consciousness in the pure mind of 
heaven, the ruler of this triple world of Mat- 
ter, Life and Mind The ९९18111 addresses 
Indra invoking his presence to come down 
and drink the Rasa whose extraction was 
possible because of the benign blows of the 
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a 

grava, the Vayra weapon of Indra himself 
Note that this stone is the Vajra weapon, 
not the gross thunderbolt which 1s meaningless 
र the inner sacrifice, but the Vak, the Word 
wide-based in the Vast ‘above, urdhva-budhna, 
prithu-budhna, as can be gathered from repeated 
reference to 1६ as such in many lincs of the 
hymns of the Rig Veda, and so explained in 
the Brahmanas m their moods of symbolic 
interpretation of the Vedic rituals and Vedic 
mantras This Wak, the Word or speech 
whose source 1s the Vast above 15 really that 
of the luminous mind of heaven, of the higher 
consciousness and when it functions, its 
vibrations rush forth and blow off the din 
and dust of the lower triple body of mind, 
life and matter, 1 [प्रप्रा the mind, energiscs 
the hfe-force, drives out the merta from the 
physical pody and softens 1t so that 16 releases 
the rasa of all the experrences १६ earned 
through the life and heart and mind ‘This, 
then, 15 the real character and function of the 
grava that it 15 the Word of power 15511111 
forth from the 1187 conscrousness which 15 
the domain of Indra, pregnant with the 
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light of knowledge, but dynamic in its vibrant 
movement that removes all kinds of coverings 
and effects with the blow it deals out to the 
being of the worshipper, yajamana, the release 
of the essence cf all delight lying latent and. 
hidden in the vessel, व्वा, of the human 


being which is indicated by the symbol of 
the wooden mortar, ulukhala. 


2. There where the two platters (to hold 
the juice), like broad-hips, are laid, O Indra, 


drink with eagerness the effusions of. the 
mortar,! 


Now in the external rite of Soma extraction 
pressing stones are used to crush the creepe!» 
squeeze and make it soft and release the 
sap. This extraction is called abhishava. But 
the juice is received in two platters, called 
‘adhi-shavana phalaka’, They are two shallow 
dishes, one to receive and and the other to 
cover. They are broad and likened to broad 


baa afte जघनथियदय्या कुता | 
उ टूलसुतानामवेदधिन्ध Wa 111 
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~hips to denote that they are broad ‘and 
always two, never one without the other. 
In the inner sacrifice, these two platters are 
symbols of Earth and Heaven according to 
Brahmanic symbology in which case they are 
the lower physical consciousness and the 
higher consciousness of the luminous mind. 
But we do not follow the Brahmanas in 
unveiling the symbols as they are very often 
at variance with the many alternatives they 
themselves suggest or with other Brahmanic 
interpretations with the result that they become 
obscure to us. But they shed light on the 
truth that the stone, platters, mortar, wooden 
cup or pot, chamasa and kalasha are all sym- 
bolic and should not be taken in their literal 
sense as unthinking priestcraft would do. 
The two platters are the mind and life in the 
body which represent the principles of know- 
ledge and activity. These two are together 
engaged in receiving the rasa yielded by the 
mortar of the material body and are conjointly 
there to receive and preserve the juice, the 
substantial element in all experience for of: 
fering to the Cods. In fact it 1s the twin aspect 
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of knowledge and action, mind and _ life 
quite in accord and proper adjustment that 
makes it possible to receive and preserve the 
extracted rasa which is their common aim 
and true function. This is in brief the mneér 
meaning of the second verse. It must be noted 
here that the implements used in the ritual 
are all mentioned here one by one, at the 
same time used as symbols which are avowedly 
said to be symbols, as has been pointed छप 
and not our invention or the result of ingenious 


speculation. Now let us pass on to the third 
Rak, 


3. Where (in the rite) the woman learns 
(or practises) the egress and_ ingress, O; 


Indra, diink with eagerness the effusions of the 
mortar. 


This 1s an imteresting Rik, The woman 
goes out of and comes into the sacrificial hall. 
The woman is the sacrificer’s wife. This 15 


aq नार्यपच्यवमुपच्यव च शिक्षते | 
उलृखयमसूतानामवेद्विन्द जल्गुलः EN 
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~Sayana’s explanation of the terms, sari, 
afachyava and upackyava. The point to be noted 
here is that no Vedic rite could be performed 
by any one without a wife, The idea is that 
the woman, as the Shakti of man, shares the 
act and its fruit with him whose Shakti she 
is, | have given egress and ingress as the 
English equivalents of apachyava and upachyava; 
it is not quite accurate and may even mislead, 
but it has the advantage of leaning more 
towards the ritualistic interpretation which 
is best represented in Sayana’s commentary. 
‘There are other commentators, for instance, 
Skandaswami, giving a very ludicrous and 
vulgar meaning which does not merit notice 
here. Some modern scholars think that it is 
vise and fall of the pestle that the woman, the 
sacrificer’s wife marks and learns. But there 
is no actual mention of pestle at all as has 
been shown already. In this verse also the 
words used are significant pointing definitely 
to the true and inner meaning. 

As the action of the Vedic Yoga proceeds, 
the rasa of the whole being of the Yogin the 
sacrificer, Yajamana, is pressed out and 
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received in the two platters of hfe and mind 
in the body and this was stated in the second 
verse In the third it 15 stated that the Shakt: 
of the Purusha, the sacrificer constantly 
watches and observes and learns the Yogic 
process in which the higher Force comes 
down into the being, upachyava, and the force 
from the bemg goes up or out, apachyava, 
making way for the entry of the higher force 
into the bemg Nari 15 Nara-Shakt: and Nara 
15 either man or God in the Veda denotmg 
one of strength The power, the Conscious 
Power of the powerful Soul, nara, watches 
the yogic process of the force of getting 17 
from above and rising up from below, and 
thus learns, shtkshate, the secret of the yogic 
action which 15 fulfilled im pressing out the 
juice, the delight of all experiences of the 
being to be offered to the Higher Powers of 
the Godhead, the Gods Thus an intimate 
knowledge of the secret of the upward and 
downward movement of the Yoga-force be- 
comes + natural possession under the control 
of the conscious power of the strong saul that 
his the strength to 2५९ its all to the Gods and 
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we 
receive 10 return what comes from the Godhead. 


4 Where, they fasten the churning staff 
with a rope as with reins to control (a horse), 
O, Indra, drink with eagerness the effusions 
of the mortar ! 


In the external nite of Soma extraction when 
the juice 15 pressed out, 1६ 15 mixed with mulk or 
curds or corn, yava ‘They are called the three 
infusions, 24705017, dadhyashira and yavashara 
respectively When the Soma juice 1s to be 
mixed with thus infusion, 11 15 churned, the 
churning stick 1s moved by a rope placed round 
the handle and round a post planted in the 
ground as a pivot When the ends of the rope 
are drawn backwards and forwards, it gives 
the stick a rotatory motion and the component 
parts are separated Thus they tie the churn- 
ing stick with cords for churning and steadying 
the vessel, just as with reins ene restrains 4 


horse 


lag मन्या fared रदमीन्यमितवा ईव ॥ 
generate Fee nll 
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In the inner sacrifice, from the play of पाह 
Yoga-force of knowledge and action through 
the concord of mind and life, the rasa, the flow 
of delight that is pressed out has to be retained 
in the body-vessel and not spilt; and for this 
purpose, the body must be made firm and 
Strong and steady and this object is achieved 
by the spinal column, made Steady charged 
with the vibrations of the higher consciousness 
brought by the favours and workings of the 
Higher Powers, Thus in the first four verses, 
the pressing out of Soma in the Yajamana’s 
being and the instruments used in the process 
are mentioned, and the Rishi calls upon Indra 
to come down and accept the offering of Soma 


that has been extracted with so much skill 
and toil and devotion. 


The next four Riks are used in the act of 
straining the Soma juice received in the platters. 


౨. O, Mortar, ifin truth thou art set in every 


house, here, give forth thy resplendent sound, 
Ithe the victor’s drum, 


" यच्िद्धि त्वं गृहेगृह TRIG युज्यसे | 
दह्‌ चुमत्तमं az जयतामिव दृन्दुमिः ॥५॥ 
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Here 1s a pronounced difficulty un the gross 
sense Now, the mortar 1 addressed and called 
upon to give a loud sound like the drum of the 
conquerors Mortar nes er makes noise without 
the rapid rise and fall of the pestle which 1s 
nowhere mentioned पा the whole hymn though. 
grava im the first verse 18 pressed to yield that 
meaning in the ritualistic interpretation as it 
has to be somehow managed Now m the पाहा 
interpretation, the idea 18 quite clear Mortar 
3s of course the physical being In every house, 
in every man, there 15 2 mortars, there 1s a mate- 
nal body but every body does not shed the 
precious juice But, the Rash say; you are 
splendid and have కలో out the essence of all 
the experiences for offering even though you 
are jada matter, thick with mertia and darh- 


ness You have trained yourself to respond to 


the touches and influence of the higher Powers 
that are invoked by the Yajamana and have 
yielded the rasa of your beng Therefore you 
యే proclaim your victory over the 
(0111516 forces that oppose the release of the 
rasa Hence like the drum of the conqueror 
you can proclaim , it 15 not every mortar, the 


can lou 
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material body of every one, that 15 so successful 
as you 


। + 


6 O Lord of the Forest, the wind blows 
fast in front of thee, O Mortar, for Indra that 
he may drink, press forth the Soma jurce ! 


Vanaspati, literally lord of the forest 1s used 
to indicate any tree or plant or part and pro- 
duct of the forest Mortar being made of wood 
15 addressed here Vanaspatr The mortar 1s 
called upon to press out the juice, and the 
wind blows fiercely, swan! How does the 
wind blowmg fast or fiercely help the 
1201427 10 yield the juice? Sayana says the wind 
blows fast in front of the mortar because of 
the speed of the Pestle’s constant blow! Where 
15 the pestle in the Rik? Here again, the Rik 
18 scemingly ritualistic, but really reveals seerets 
of the action of Yoga-force in the mner sacrifice 
Mortar 15 indeed the maternal body, Vayu 
1s the life-force which 's simulated and by 


` उत स्म तै ఇాగాస్ల बातो विचात्यग्रतित्‌ । 
भो इन्द्राय पातवै सुनु सोममुटखेल en 
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far strengthened at this stage, thus helping 
the body to give out the rasa. Without a strong 
life-force awake and active nothmg can be 
done in the body whatever may be the light 
of knowledge that may fall upon it; the light 
does not enter a feeble frame, and even if it 
enters the weak material cannot hold it 
without a strong vital support. Only when it 
is endowed with a strong and well-poised life- 
force in action, can the body be willing to give 
itself joyfully పలు the rase for Indra’s drink. 


7. Implements of sacrifice, best of strength- 
givers, sport high on like the two bay-horses 
of Indra munching ‘noisily.’ 


Here again, the dual number is used 1 
the address. Who are addressed is left to be 
understood and in the ritualist’s imterpreta- 
tion, they are the ‘nevitable pestle and mortar 
and they give food, vaya. They are the 


implements of sacrifice aya. Because of the 


1 आयजी वाजसातमा ता ETRE विजर्भृतः 1 
हरी दवान्धासि बप्सता 11811 
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movement of the pestle in the mortar, they 
ive loud sound, uchcha 15 thus interpreted 
without warrant The straight meaning 15 
uchchath whara, they sport high on Ithe the 
two horses of Indra champing grain 

In the esoteric Interpretation, the imple- 
ments are really the two platters, they are of 
the forest, vanaspatz, as the next verse confirms 
by stating so expressly They are the procu- 
rers of strength in its plenitude, vayasatamam 
They sport high above, like Indra’s horses 
Because of their conjoint action and move- 
ment in the upper regions of the being of the 
Yogin, the Yajamana, they procure strength 
increasingly and receive the rasa of the being 
for offerng Indra’s ఆం horses are used as 
2 simile here for their capacity for enjoyment 
It is much more than a simile Life and 
mind themselves representing force of action 
and light of knowledge are the twin vehicles 
of the Divine Mind, the ruler of the tnple 
words and king of the Gods, Indra 


9 O, Lords of the forest, mighty with the 
mighty Pressors, press out today the most 
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sweet Soma juice for Indra’s drink. 


Rishwa means great or mighty; ta press out 
the juice strength is necessary; hence with the 
help of other priests present in the sacrifice 
the juice is to be-pressed out of the platters. 

But in the inner ritual, the Rishi calls upon 
the platters of Life and Mind to press out the 
Rasa with the help of the mighty Powers of 
Knowledge and Power who are ever ready to 
render assistance to the aspiring soul that has 
consecrated itself for the Godward fife: and 
this demands the giving up of all one is and 
has for the acceptance and enjoyment of the 
higher Powers of the Universal Purusha to 
whom 31] that one is and has really belongs. 


9, What remains, hold in the two chamasa 
vessels, pour the Soma on the filter and set 
the residue on the cow-hide.’? 


ता at अद्य दनस्पती ऋष्वादृष्ेमि सोतृमि | 
इन्द्राय मधुमत्युतम्‌ NI 
2 उच्छिष्ट चम्दोर्भर सोमं wear अः శ్రా) 
नि धेहि गोरपि caf nan 
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In the ritual we know the juice is punfied 
and stramed and then poured into a large 
Wooden cup or vessel called the drona-kalasha 
The dregs are set in the cow-hide 

Thus the outer rite was rapidly performed 
Straightway offering the beverage to Indra 
who 15 invoked to come down to drink m the 
first four మం 

In the inner Sacrifice, when we take into 
consideration the context, the chamu or the 
chamasa 15 a bowl and the two bowls are 
nothing else but the cups of the vital body 
and the mental body which were referred to 
by the symbolic platters, when they were used 
for the extraction of the rasa But now, when 
the process 1§ complete they are referred to 
a8 Separate vessels to signify the yoric secret 
that though hfe and mind function in the 
body as part of it, they really are separate 
entities and are separated by the Yoga-force 
for readjustment in the new set-up for the 

consummation of the Yoga Those who have 
studied Sr Aurobindo on the Ribhus can 
not fail to appreciate the Yogic fact that out 
of the one bowl, four bowls are made for the 
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YYogin by the Ribhus, who were once human 
beings, but have become gods by dint of their 
tapasya and help Indra in a variety of ways, 
they are mdeed ‘artisans of Immortality’ 
Thus the juice of delight 1s taken up im the 
two bowls of Life and Mind They are then 
poured into the Kalasha which 1s the material 
body The residue 1s kept in the hide of cow 
which 15 the covering and protection of the 
Ray of Laght im the physical frame of man 


* * * 


We have stated that symbolism 1 the hey 
to unlock the secret of the Veda, but the 
device of symbolism dating back from the age 
of the Rug Veda has been used 1n the latter 
scriptures also, closing with the Epics, Puranas 
and Tantric works But if 15 the Brahmanas 
following the Vedas that openly gave symbolic 
explanations of the rituals and necessarily of 
the hymns used in them and this fact was 
recognised by Iter authors 1n their commenta- 
ries on the Brahmanas and on the Upanishads 
which form parts of them The Brihad- 
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aranyaka Upanishad forms “the close of the 
4th chapter of the Shatapatha Brahmans 
Out of a number of examples we shall 610056 
one to show how svmbols were interpreted 
by Acharyas hhe Shankara, though that docs 
not mean they recogmsed the close-knit sym- 
bolism of the hymns of the Rag Veda nich with 
deep meaning and profound truths of spiritual 
wisdom But it undoubtedly shows that these 
later teachers of Vedanta hnow that there are 
many passages in the Upanishads and the 
Veda Samhitas which are symbolic, while 
some others are riddles and puzzles and the 
like The passage occurs in Br Up 223 

It refers to a bow! chamasa with 1ts base 01 
bottom above and opening below ‘The 
Glory that 1s the पा लाट of forms or the 
All-form 1s laid im 11, says the text? The 
Upanishad, rather the Brahmana itself 
proceeds to give the explanation on which 

Shankara remarks ‘What 15 this chamasa 

with hole below and base above? It is the 

head which 1s above hhe a chamasa bow], 


1 अर्वान्विर चमस उष्ववुध्ने ofa aay निहित विदवसूपम्‌ । 
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-and the mouth is the aperture below. In that 
bowl is, jaid the All-form. Just as Soma is 
kept in the bowl, the universe of forms or 
the All-form is set in the head €6.1 This is 
just an instance to show that the symbolic 
meaning was recognised and quoted by phi- 
losophers of later times even though they 
were jmmured with the idea and spirit of their 
age when the tradition that the Veda was a 
book for rituals, karmakanda, had long firmly 
settled itself in the minds of scholars and 
leaders of thought with great repute for 
originality. We may note in passing that 
when a meaning is not directly conveyed by 
the word, when it 1s not evident, but indirect 
and concealed, it 18 called paroksha-vachana 
which term is used in the Brahmana-Upani- 
shads whenever there 15 symbolism or riddie 
or something apparently incongruous or even 


Le पुनरसावर्वाग्विलस्चमस उर्ध्ववुध्न ? इद तत्‌, दिर TAT 
कार हि वत्‌, कथम्‌ ° एव हि अ्वैग्ि मुखस्य बिलरूपत्वात्‌, 
शिरसो वुध्नावारत्वात्‌ ऊर्ध्वबुध्न । afer यदो fafea fara- 
रूपमिति--यथा सोम चमसे, एव तस्मिन्‌ हिरसि विईवलूप नाना- 
सूप निहित स्थित मवति - - = 
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repulsive When we meet with such passagesy 
it 15 a sure indication that the sense 15 607 
cealed and that it 1s a hint to find out the 
secret behind the apparent language 

Now im unveiling the symbols of the सि 
used in the rapid mte of Soma, we have taken 
the help of other passages of the Rig Veda 
and taken mto account the Yajurveda, the 
Veda most important for the ritualist as well 
as some Brahmana passages that have bearing 
on the question We have already spoken of 
the two platters—adheshavamya—as symbolic 
and explained it in a way that fits im with the 
rest of the symbols im the mte And the White 
Yajurveda and the Shatapatha Brahmana 
(294) proclaim them to be so, statmg that 
the tuo phitters are symbols of Earth and 
Heaven With reference to grava this Brah- 
man says it 15 vajra and the blow it gives des- 
troys what it calls papma, evil (or sin), the 
dark and opposing block of forces that pre- 
vents the release of the juice of delight, the 
flow of Soma, it 1s not the Soma that is des- 


troyed, but the papma, papma hatah, na somah 
The grava 15 above, 115 base 1s broad, the Vast 


144 


ANJAH-SAVA 


above, it is the weapon of Inara who 1s 
above, it 1s Vajra in the outer world, but its 
character in the inner sense 1 Vak, speech, 
the Word from the higher heights coming 
from the region of the Indra This 15 clear 
from many passages of the Rig Veda The 
Gods are above and Indra 1s certainly above, 
he 15 invoked to come down to niu and to 
accept Ins offering He 15 there above, and 
lifts us, mortals that we may hve above We 
shall cite a few passages here 

1 0, Ind of hundred activities, stay On 
above for our giowth (or protection) im 
this our toil for plenitude (1306) 

2 Stay on above like the God Savitr for 
our growth (or protection) , Thou, above, 
bestower of plenitude (I 36 13) 

3 Thou above, guard us from evil, with 
thy flame of Intuitive vision burn every 
devouring demon (I 36 14) 

Urdhva budhna, wru-budhna, prithu budina are 
in frequent use 11 the hymns ¢§ 
1V25, 11696, < 425 This budkna 15 
the bise or foundation which 15 said to be 
above, urdiva, extensive and vast, wm, broad 
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and wide, expansive, prithu. It is used as an 
adjective to grava and to some other things 
that are to come from above, related to the 
Gods. In a verse Indra is called upon 10 
bestow upon the Rishi the wealth which is 
at once deep, gabhira, wide and vast, um, 
based in the vast, prithu-budhna. It is an in- 
teresting Rik which reveals the real nature 
of the wealth above for which the Rishis 
prayed and toiled. “‘Riches,—full of powerful 
Mantras (su-brakmanam) God-possessing, high 
above, wide and based on vast foundations 
above, virile with the Rishi’s inspiration, con- 
quering the enemy (that is the opposing force) 
—such riches, mighty and colourful, vouch- 
sale to us” (X.47.3). Similar is the Stone, 
{ndra’s grava of the lofty heights, It is the 
Heaven’s bolt of thunder which is indeed 2 
symbol of the voice of Indra above which 
Is invoked to drop down for the destruction 
of the enemy (11.30.5). The ‘Stone’ voices 
with the sound of the singer’s chant (1.83.6). 
The ‘Stone’ attracts with its voiee the mind 
of Indra (1.84.3). “Go you both (Indra and 


Vayu) there where the stone voices forth?” 
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(113517) Again, the stones of the lofty 
heights (JIT 5312), ‘the voiceful stone laid 
on the altar’ (V 31 4), a variegated stone set 
m the midst of Heaven (V 473} These 
‘stones’ are of Heaven and from the heights 
of being, they are not of earth, not the com- 
mon stones used to press the creeper Soma 
For the Soma 15 of Heaven and pressed by 
the symbolic stones for offering to the Gods, 
fam twam devebhyo gravabhik sutah (IX 80 4}, 
‘pressed by the Stone, O, Soma, you enter 
the sieve strainer bestowing vahant strength 
on the chanter’ (IX 67 19) These are a few 
lines out of the hundreds one frequently 
comes across m the hymns that go to show 
that the ‘Stone’ and other objects used in the 
ritual are symbolic and reveal the inner 
truths of the Vedic Yoga of which the seers 
were adepts We shall close this short study 
with one last reference to a Ruk in Vamtideva’s 
hymns (1४ 275) where the kalasha though 
outwardly a beaker, refers certainly to the 
body It is a famous hymn quoted in the 
Uprnishads and 1s such ए admittedly, even 
accerding to the ritualistic commentarres, 
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rich with spintual truths and therefore of 
inner significance 

‘Let Indra accept the white beaker, an- 
nointed with the cow’s yield, filled with the 
luminous liquid etc’ Here the beaker, Aalasha, 
is the drona kalasha used in the rite But tt 1 
symbolic and mdicates the body which 1 
annointed with the Ray of Light, 1t 1s ‘white’ 
be itis pure and filled with the shining rasa, 
the hquid of Soma, Delight Here 1s 1 fine 
specimen of a hymn which openly proclaims 
the spiritual truth of Vamadeva in the womb 
for Dixine birth and his experience in the 
iron gated cities ete, it uses plainly, in the 
last verse quoted above, ౧218606 objects 
This would be incongruous in the extreme, 
if something deeper were not meant deeper 
than the beaker and milk and the juice of 
~ creeper 

Such is the character of the Vedic ritual 
meant for outward ९ orship, such 15 the nature 
of the symbolic objects prayed for and the 
materials used in the sacrificial rite, such also 
15 the nature of the deeper truths of the hymns 
Which heep to the inner Sense quite closely and 
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yet maintain to a large extent the outward form 
and meaning suitable to the understanding 
and use of the un-initiate. The salient feature 
that must be noted is this that while the 
hymns occasionally throw the exoteric sense 
overboard when so warranted by a necessity 
for the esoteric pressing overtly for promi- 
nence, still in most hymns the outer meaning 
leaps to the eye and the hymn 1.28 used in 
the nte of Anjah-sava is a typical example 
to show that the ritual is no ordinary rite and 
that the hymn is not an off-hand or laboured 
composition of the priestcraft, that it has a 
revelatory significance and meaning deeper 
than what strikes the mind at first thought. 
And Shunah-shepa is a seer of renown, a 
seer whose victorious release from the triple 
bond of mind and life and body has given 
rise to allegories and impossible legends, 
whose other hymns, and many Rtks m them, 
rank high among the plainly spiritual passages 
of lofty ideas and occult truths in the hymnal 
text, Thus when we study the hymns with the 
necessary background the secret of the Veda 
becomes apparent, the inner truth becomes 
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lucid and transparent and we begin to ap- 
Preciate more fully and intethgently the Mas- 
ter’s words that the Vedic Seer was also a 
Priest who officiated at public 38८110८६ and 
chanted the hymns whose real purport, the 


inner truth of Divine Wisdom was known to 
him and the Initiate 
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In this brief study we shall make an attempt 
to appreciate the basic principles thit underlie 
the Agamas, generally called Tantra Shastra 
We shall make a general reference to their 
relation to the Vedic and Vedantic schools 
of philosophic thought and spmitual discipline 
We shal} take note of the sahent features and 
evaluate, m the light of Sn Aurobindo’s 
teachings, the part they have played in the 
past which has trickled down to the current 
times When we look upon the past of India, 
upon the lines of her cultural history in its 
meindering course, with all the vicissitudes 
of such a long hfe that has few parallels 
élsewhere, we are struck by a consistent note 
Tt 18 a note that permeates every successive 
attempt to revive the ancient spmit and 
restate in the language and form suited to 
the conditions of the age the high ideals, the 
subtle 14625 and sublime truths perceived and 
worked out by the early builders of Indian 
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society in its infancy as well as in adolescence. 
What 1s this perpetual note that arrests our 
attention? Certainly, it is the presence of 
a large synthesis conceived and worked 
out first by the ancient architects of 
society, the seers and sages of the Vedic Age 
and later m its dechne taken up by the प्ट 
vivalist attempts of the Brahmanas and the 
Upamshads Nowhere this spit and vision 
of synthesis 1s 50 open and exacting 25 in 
the teachings of the Gita which heals up 
the hiatus or the apparent gulf of the inter- 
mediate ages and builds a comprehensive 
system having for its basis the spint of the 
Veda and the substance of the Vedanta, 
takes up all the accumulated knowledge of 
the past, assimilates the essentials into the 
body and spint of its instructions, and presents 
a really grand synthesis not as a metaphysical 


system but as a comprehensive teaching for 
application under all conditions of hfe 


But there has been all along another dis- 
tunctive Synthesis embodied on the teachmgs 
of Agamas which, while professing general 
ulegirince to the Vedic systems of philosophy 
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-and thought and spiritual discipline, ts ap- 
parently different in its method of approach 
and 15 comprehensive, all-inclusive in 16 
spirit, devoid of the exctusivencss associated 
} th all the réligraus schools and mtuals 
ased upon the Smritis and Shrutis of Vedic 
ceremoniilism क 25 difficult to plumb exactly 
into their origins, much less to find the precise 
period of the begmmings of their teachings 
though the extant works of the Agamas can 
be traced to approsrmate periods of India’s 
history For we must note that the substance 
of the teachings may have and certainly has 
come from carly apes, though the written 
texts may have appeired later on at परभ 
ferent times which may be ascertained with 
less difficulty Let us first be sure of the sense in 
which the term Agama 15 used and came to be 
called Tantra and then proceed with the main 
principles of the framework of the Agamas in 
general and the Shakta Tantras in particular 
In dealing with the purposes of the study of 
Vyakarana, Sansknt Grammar, Patanyali uses 
the word Agama in the sense of Veda or 
Vedic knowledge, and in the Yoga Sutras 
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he speaks of three entena of knowledge— 
Perception (pratyaksha), Inference (anuma- 
na), and Revelation or authentic utterance 
(agama) Thus we find that because all sacred 
scriptures were considered to be revealed 
the Veda was termed Agama, and when 
another class of hterature, viz Tantra, scrip- 
tural in import, appeared and began to 
hold sway over a vast mass of people, the 
term Nigama was apphed to Veda while 
Agama though not exclusively but generally 
came to denote Tantra on the one hand 
and ensure its sanctity hke the Veda on 
the other Now at 15 well known that the 
Rishis of the Veda are not authors of the 
Veda but seers of the Mantra while the Veda 
15 understood to be eternal even as the 
Divine Wisdom that 1s embodied in it The 
Agamas, whoever may be ther wnters and 
whatever their dates be, are held to be essen 

tially Scriptures revealed by the Supreme 
Shiva or Han according to the nature and 
class of the Agamas concerned Let us leave 


The dates of the extant Agamas even when they are settled with 
certainty do not at all mean that the teachings they embody came 
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aside for consideration the Bauddha and Jaina 
Agamas which openly disclaim any Vedic 
authority and purport in fact to oppose and 
supplant the ancient tradition, and we have 
the Vaishnava, the Shaiva and the Shakta 





a నా 
to birth along with the books It 1s necessary to strike a note of caution 
on this pomt m view of the current beliefs among a section of the 
educated classes, Indian and Western, that the Agamas were later 
inventions of scriptural adjustments wrought by the endeavours of 
later wniters Shiv a-worship side by side with the Vishnu-worslup 
was current in the Southern (Tamil) India as early as the first and 
second century of the Christian Era as 15 evidenced zn the sacred poems 
of Nayanmars, Shara Saints, and the Prabandhams of Alwars, Vaish- 
nava Saints, whose times extend from the 2nd to the 8th century 
Kot only worship, but references to Agatas are frequent therem 
In the North the Besnagar Pillar Inscnption of the 2nd century BC, 
bears clear testamony to Vishnu worship im temples The Inscnp- 
tion records the erection of Garuda Pillar in the temple of Vasudeva 
and indicates thereby that that worship had been accepted by 2 
foreign Greek ambassador from Taxa 

That the mayor Puranas and the mam Agamas of Shaiva and 
Vaishnava persuasion were written and completed by the end of the 
Gupta period 1s admitted on all hands by students of history But 
Vasudeva worstup 1s referred te by Panim whose time 6 at least some 
four centunes before Christ Thus it 15 wrong to deduce from the 
available texts that the teachings themselves started with these books 
It 1s quite possible that Shiva worship was a feature of the Indus 
Valley Cimbsation and the recent researches based upon the दद 
yations throw some light on prehistoric India and have given shock 
to the accepted notions of historians im regard to stories of Ancient 


Tndia 
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Agamas. The Vaishnava Agamas look upon 
Vishnu as the Supreme and other gods 
and goddesses his aides; so do the Shaiva 
Agamas assign the highest position to Shiva. 
The Shahta Agamas too claim the most 
superior position for the Goddess ir practice.? 
But in theory She is not put above Vishnu 
or Shiva. She is indeed the Creatrix of the 
Trinity, Brahma, Vishnu and Rudra—-the 
Mother of the Universe. But She js also 
acclaimed as the Yoga-Maya of Vishnu as 
in Chandi Saptashati or as in other texts the 
Para Shakti, the Supreme Consort of Shiva. 
There is another notable difference between 
the Shakta and the other tuo classes of Aga- 
mas. For while the Shaiva and Vaishnava 
Agamas continue and preserve the Vedic 
tradition of confining their Knowledge and 
appheation only to the four Varnas with 


2 We must note that this wasa radical departure from the Vedantic 
tradition For while the tradition laoked upon the Purusha as the 
rord of all and the One Substratum of All, the Shakta Agama re 
Tantra increasingly looked to the Energy aspect of the Supreme, to 
the Praknity in effect and this departure was Tesponsible, as pointed 
out by Sr Aurobindo, for the later loss of 11४ purity of intention In 


the mechanism of its means 
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“some restraint, the Shakta declares in a more 
hberal spirit that प 1s for all people irrespective 
of ther Varna Jt 25 the ser:pture of the 
common man All the Agamas are also known 
as the Tantra Shastra {Tantra wn Sanskrit 
has many meanings, but the one significance 
of relevance to us here 15 act Act-~and ntual 
15 an act—1s the one characteristic common 
to all the Agamas and hence they have come 
to be known as the Tantra Shastra 

A striking feature common to these Agamas 
is the high reverence in which they hold the 
Vedas They do not, as is smagined by many, 
run counter to the spirit of the Veda On 
the contrary, they declare that the knowledge 
in the Veda 15 high, beyond the reach of 
common men and claim to hold m them- 
selves the substance and essence of the sup- 
reme knowledge embedded in that Scripture 
And indeed 1४ 1 90 For while the Upamshads 
represent the revivalist attempts for the recovery 
of the Jnana portions of the Vedas, the practical 
side of the Vedic teaching, not as related to the 
Riatual—for thit was the care of the Brahma- 
nas—but as concerning the immer [12 of the 
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sccher, the esoteric teachmg as we would* 
put it, was sought to be revived, continued 
and preserved by these later Yogas and 
Tantras AsSri Aurobindo observes “ 116 
mental images of the Vedic gods figured in 
the mantras (were replaced) by mental forms 
of the two great deities, Vishnu and Shiva, 
and their Shaktis and by corresponding phy- 
sical images which are made the basis both 
for cxternal worship and for the Mantras of 
mward adoration and meditation, while the 
psychic and spiritual experience which the 
inner sense of the Vedic hymns expresses 
finally disappeared into the psycho spiritual 
experience of Puranmic and Tantric religion 
and ४ 03 ` Such knowledge as this—of the 
building of the पाला hife—was traditionally 
hinded down from father to son, from Guru 
to 9115115१ and = the Agamas represent a 
worthy compilation and preservation of (1015 
inheritance from the forefathers There are 
many trices of the Vedic influence and 
outlook in these Agamis There 15, for ins- 
tance, ¬ monotheism in them It is now 
Shiva, now Vishnu or Hari who ts the Sup- 
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reme There 1s also, as in the Rug Veda, an 
apparent polytheism Foi many are the deities 
worshipped and invoked by the aspirant— 
though their position is one of subordination 
to, and ultimately identity with the Supreme 
There 18 even a tendency to Monism per- 
ceptible m the Shakta scriptures The devotee 
worships the Deity and finds his glorious 
culmination in the final act of complete 
identification and merging in the Higher— 
ehmunating all difference between the wor- 
shipper and the worshipped 

But these Agamas are not a mere conglo- 
meration of various svstems of teachings and 
past traditions Thev work up a large synthesis 
instead And synthesis 1: no collection or 
heaping up of diverse elements, 1t 1s not eclec- 
ticism either The synthesis we meet with in 
the Agamas 1s a hiving whole in which every 
element of value 1s preserved and falls into its 
just position and proportion—all together 
makmg quite a new and developmg system 
which embraces the entire [हि in its sweep, 
the man in the individual and man in the 
aggregate, man the thinker and the doer, man 
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the soul This synthesis of the Tantra 1s 1m fact + 
more comprehensive than the synthesis of the 
Gita and in a sense more in consonance with 
the Intention in life For the ultrmate teaching 
of the Gita comes to this. action 1s unavoidable, 
none can subsist without it So make the best 
of it, use 1t— such of it as allows itself to be 50 
used—first of all for your own moral and spiti- 
tual elevation leading to a progressive sur- 
render to the Lord of all so that once you 
are completely given to Him you may have 
nothing more to do with this transitory and 
unhappy world, even though you may continue 
to do work for the sake of others 1188 15 a lever 
for rising upwards and shooting beyond tt, not 
a held to be worked upon and cherished as an 
enjoyable creation of the Divine Bemg The 
‘Tantric synthesis however looks upon life with a 
different and other yiston There 1s nothing to 
be rejected from what the Supreme Shaht 
has created Even that which the Gita enjoins 
upon all seekers to reject, the bhoga, need 
not be given up After all the world 1s for the 
bhoga of the Ishwara or the Ishwar1 and man at 
his highest, Tepresenting as he does an effective 
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portion of Him or Her, must enjoy the dbhoga, 
conscious of lis part as the vehicle or centre 
of the पाकलः, That this bhoga-marga, Vama- 
marga as it 15 called, later fell into disrepute 
and degeneracy 15 quite another matter which 
could be easily eapluned and does not 
detract from the sublime conception at the base, 
the Iugh standard of purity and sincerity that 
was expected of one if he was to discharge 
conscientiously Ins responsibility as an un- 
sullied channel of the Jo. of Bhoga It means 
a tremendous labour of discaphne and self- 
exceeding, in one’s own personal and imner, 
and the outer and collective life—-a contt- 
nuous action, tantra, on so many planes 
Let us now tum to a closer view of the 
Tantric system and scrutinise the four famous 
parts, pada- which go to make up the whole 
Every way of religsous and spiritual [1 has a 
basis to stand upon, 4 metaphysical base 
providing the philosophical Truths underlying 
the system, 115 genesis, rationale, the arm In 
fact itis the strength and validity of this source 


of mnspiration that determine the course and 


power of the outflowing manifestation A 


163 


FURTHER LIGHTS THF VEDA AND THE TANTRA 


systemitised presentation (im  sntellectual 
terms) of the underlying Idea, a rational work- 
ing out of its ways and means of expression, an 
examination of its fundamentals—in the 16 
misses and in the conclusions—os 4 vis other 
prevailing Idea-truths, 1s what we would call 
the metaphysical basis of a system and the 
Tantra Shastra has doubtless a philosophy, 
a metaphysics of its own If the esoteric 
message of the Vedas is the substance of 115 
practical teaching, the Vedanta with the 
sankhya in a modified form provides the back- 
ground, we may say, even the backbone of the 
philosophy of the Tantra The Supreme 15 
One and Allis He Only there 15 Brahman, 
here it is Vishnu, Shiva or Shaht: The 
psvchology of the Tantra 15 the psychology of 
the Sankhyas which itself 1s a side-product of 
the Upanishadic thought These teachings are 
developed and extended so as to apply to a 
larger and larger part of man, the emphasis 1s 
sought to be shifted from the soul and mind to 
the other parts of the bemg, the heart and 
emotions and the will as well In fact it 1 a 
restatement of the Wisdom of the Upanishads 
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-in terms suited to the changing conditions in 
which society was passing with varying stresses 
on the different elements that go to make up 
the complex personality of man. But this 
Knowledge-part, Fnana-pada, could not be 
all At best it can provide a satisfying and 
even a compelling understanding of the aim 
and purpose of life. Beyond that it has to g0; 
+t has to be accompanied by steps taken to put 
it into practice, to translate it into action. 
And the Tantra has the second pada, the 
Yora-pada for the purpose 

It 1s certainly not that Yoga was born with 
the Agamas or the Tantriks or that there were 
no Yogins before they cams It cannot be said 
ether that even Raya Yoga was first propound- 
ed by Patanjail The truth 15 that Yoga 
is as old as the Vedas at least and the 
Institution of Sacrifice, Yajna, 111 the Vedas 
18 Just a symbol of the one Yoga 17 which the 
1151115 were ceaselessly engaged, the Yoga 
by which they endeavoured, invoked and 
received 1n themselves the gods from {11211 on 
In the very nature of things there was 110 set 
uniformity in every detail of the individual 
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Pursuits of the Yooa though in large outlines 
they always corresponded Handed down by 
tradition for centuries, it was perhaps Patanyali 
who first picked up one ime of Yoga, and 
methodised the system of Raya Yoga m his 
famous Sutras But Tantric Yoga goes beyond 
that, 1 infuses an mner discipline on the [€ 
marked out by the Guru to the disciple [टि 
15 Sought to be purified, uplifted and equipped 
for effective embodiment and living the truths 
In accordance with the Principles laid out in 
the Fnana pada 

The Tantra Shastra does not stop with the 
individual It recognises that for all purposes 
man is but a member of the larger society 
around He influences those around and 1s 
influenced by ther moy ements, by their 
thoughts, aspirations and actions to a greater 
extent than he normally affects the aggregate 
It is not €nough te educate and develop one 
unit It ts indispensable to mould the general 
“mvironment also on the same }ines so that there 
could be an identity of aspiration, a mutually 
helpful and congenial intercourse between the 
individual and the collectne It recognises 
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2150 that human mind in the mass 18 1८55 at- 
tracted to the abstract and the subtle and goes 
on to provide significant rituals and ceremonies 
by which at could be gradually drawn to the 
inner truth of things This 18 the Krya-pada. 
External ceremonies, tual, worship have 
played a notable part in the awakening of the 
naturally extrovert consciousness of man [0 the 
reality of an Inner Presence, they impinge 
upon the senses and sense-faculties of man with 
considerable force and leave impressions which 
mn the cumulative result effect an opening 
through some part ito the larger bang of 
himself Effort at such social and collective 
religious practices 18 encouraged Congrega 
tional worship has 2 stimulating effect and 
power of ynvocation not generally realised by 
most The atmosphere created by the pressure 
of a single Idea, 2 sngle mounOng aspiration 
in a mulutude of hearts simultaneously striving 
for the same end gets charged with 2 force 
and intensity which the individuals share; 
consciously OF unconsciously, each benefitting 


py the all, each individual aspiration and 


realisation contributing to the general but also 
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absorbing and Srowing on the strength and 
nourishment received fromthe total and the 
general It is in this light that the elaborate 
ritual-cum-worship aspect of the Tantra 1s to 
beexammed This aspect of the Tantra bears a 
close resemblance to and recalls the Ritual 
of the Brahmanas, the Yajna of the Veda There 
> 10 more the full figure of the Yajna, yet an 
‘Mportant ritual in the construction of Temple 
and the installation of the Idol 15 the A’umbha- 
abhisheka, considered to be a Yaga Thus even 
the tradition of the old ritual ceremony 15 
absorbed and carried forward in a newer form 
And this 1s not all The seeker 15 given 2 
Philosophy with which he equips himself 
intellectually, he 18 Inttated into a Yog1 
that could yield the truth of the philosophy for 
his ving, he 15 provided with an enyironment 
and an outer scaffolding suited to the growth 
and outflow ering of his faith and realisation But 
the spiritual effort, fostered and built up with 
such an all-round care and eye for detail, 15 not 
mernt to be bottled UP IM 115 results within the 
limits of the indwwidual frame Liberation of 
the soul from the bonds of the lower Prakrrtr 


168 


4 


SIDELIGHTS ON TANTRA 


-and a release into the heights of the Spirit 
does not form the end of such a comprehensive 
endeavout The ideal indi idual of the Tan- 
tric Yora has a responsibility to others less 
fortunate than himself, he 15 looked upon as a 
Siddha, a perfect mdividual for the out- 
pouring of the Shakti he 15 10. commulllon with 
He has to haye dealings with men and society, 
he has to discharge all the responsibilites that 
devolve on him by virtue of the pre-eminent 
position he has attained, 1101 without some 
help from the society He has to guide and lead 
others The Shastra lays down the code of 
conduct, the ways of functioning—the Charya 
__for these mentors of men Relations and actl- 
vities of men in the spiritual path are governed 
by rules and modes of conduct other than those 
that are prescribed by the Dharma of the 
"age for the 1210 That is because their thoughts 
and their actions proceed on a different basis, 
they have another motive-force and other 
ends in view నలు attitude to life, their out- 
look on the world, 15 different from that of 
common humanity and things do not appear 
to them 11 the same hue and ght మ. which they 
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do to others Asa rule man looks only at the 
surface of things, thinks—when he does at 
all—with an insufficient faculty called mind 
and proceeds as best as he could But one 
who has effected a change in his make-up by 
dint of tapasya, and stationed himself on a 
deeper basis necessarily governs his life-move- 
ment with different considerations which may 
at times strike the convention-ridden mind 
as opposed to reason or morality even as the 
actions of an adult human being may well 
appear to be harsh, cruel and stupid —when 
they are really otherwise—to an infant ‘The 
Tantra Shastra recognises and provides for the 
need of such a higher type of being to proceed 
on different basis of action in the fourth pada, 
the Charya-pade and enjoins upon him to work 
out the progressive weal of the rest Mark the 
three ways of worship of the Tantniks the godly ` 
way, diwya bhava, the way of the hero, wire 
bhava, and that of the animal, pasku bhava, 
which alone 45 Soverned by the ordmary 
stereotyped rules of conduct 

This in brief 1s the rationale 


of the four padas 
of the Tantra the Jnana-p 


ada, Yoga-pada, 
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Kniya-pada and Charya-pada A Tantra 1s 
whole and complete only when 11 has these 
four parts We can now better appreciate the 
large spint that has actuated the Tantric 
sages But no human institution fashioned by 
human hands in Time 1s known to have escaped 
the decay and disease 116 itable with the wear 
of age and the Tantric system has been no 
exception And we need not be surprised when 
we find votaries of the Tantra attaching 
exclusive importance to the externals of the 
cult, to the minutiae and formulae totally 
forgetful of the onginal intention of the system- 
builders Thus when 16 15 asserted that what 1s 
of utmost ismportance अप the _Knya-pada ఓ 
strict observance, to the very letter, of the 
requirements in measurement and design im 
the construction of the temple and performan- 
ce of the ritual or when 1t 15 sought to enforce 
uniform rules for all relating 60 details of daily 
life as all sufficing commandments of the 


Charya-pada, one can only smile if he has 
nt or sigh at human stupidity 


enough detachme 
which competes with the march of ages in pull- 
ancients 


ing down lofty structures of the 
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Before concluding this section on the Tantric 
synthesis we Cannot resist the temptation of 
drawing attention to the parallel between this 
and the New Synthesis, the synthesis worked 
Out in the Teachings of Sri Aurobindo. Not 
that this our system has been modelled after 
the Tantric, though it is true that the Tantric 
truths have gone into the making of it even 
as the Vedantic conceptions have. But they 
do not, by any means, form the prototypes; 
they are important elements; we will not 
89 into the question further for the moment but 
only point out an interesting correspondence 
between the Tantric-Quartette and the Quar- 
tette of writings Sr Aurobindo found necessary 
to broad-base his vast system, for Metaphysics 
and Philosophy, for the realisation of the 
fundamental? truths in one’s being, for the 
development of social Psychology in conso- 
nance with the Principles enunciated and 


finally for the actual working out of the 
Unity of man. 
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It is not accurate to describe this ancient 
religion of India now current as Puranic. 
Neither the Gods of the current religion nor 
the metaphysics and philosophy—shastra— 
are really Poranic in origin, The Puranas 
are compilations of the legendary 101९ of the 
country, giving different accounts of the 
cosmogony of the universe—accounts of the 
primary creation, the secondary creation, 
narrations of the gencolog} of the progenitors 
of mankind, cveles of time, rolls of the dynas- 
ties of kings, ctc.—puranam pancha-lakshanam. 
The Puranas are more hrstorical—if history 
they can be called-—interspersed with philo- 
sophical or religious stories for the mental 
and moral elevation of man and society The 
Gods of the Hindu rebgion are im fact Tantric 
Gods And the Gods of the Tantra are not 
sudden arrivals on the scene They are really 
a continuation of the ine 01 Gods of the Veda. 
Not in the same form and name of course, 
but with necessary modifications inevitable 
with the meidence of Time on tradition. 
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The Vedic Gods, as we have noted else* 
where while dealing with the subject in fuller 
detail, have a twofold aspect to the seers of 
the Veda In their externor aspect they are 
essentially Nature-powers Agni 1s the ele- 
mental fire, Indra the ram-god, Surya the 
solar body, Maruts the storm-gods and so of 
But they have another, psychological charac- 
ter also and this was more important [0 
those imtiated nto the mystery of the Vedic 
religion These Gods are powers indeed, but 
not merely the powers of Nature They are 
rather higher Powers, Personalities of the 
Godhead having Cosmic field for their action 
There are also lower gods who preside over 
the elemental forces of nature, over move- 
ments in the physical world and also move- 
ments m the inner world of man Besides 
presiding over the Fire element in creation, 
Agm 1s looked upon as the deity controlling 
and promoting the upward flame, the agm 
in man stationed on the various levels of 
his bemng—as the aga in life, prana-agnt, as 
the flame of aspiration m the heart, as the 
consuming quest for knowledge m the mind 
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He has other functions also Similarly, Indra 
is the God governing the higher regions of the 
luminous mind, the Maruts controlling and 
contributing to the life-forces and thought- 
powers of man Thus the Gods are cosmic 
Powers with specific functions the external 
world of Nature as well as with more 1m- 
portant and significant charge 12 the inner 
world that supports it from behind and above 
The sages of the Tantras carried on the 
tradition in the essentials that mattered The 
Gods are very much the same here also, only 
the external functions m their physical aspect 
which predominite in the common mind of 
the early times have been appropriately rele- 
gated to the background when they are not 
altogether dispensed with Thus Agni of the 
Veda continues in the Tantra, with a change 
of name certainly, yet with the same functions 
and even the new namic, Kumara, Child, 3s 
significant for the Agni-origin 1 preserves 

Agm is Kumara, Child of the Supreme Shiva 

In the Rig Veda Agni 5 प the forefront of 
the Gods, their guide, ther messenger Here 

he 15 their chtef of Powers who leads them to 
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victory, the commander behmd whom they 
linc up In the Veda Agni 1s regarded by the 
seers as the all-effecting and all-knowing 
pilot of their journey Kumara 15 also Jooked 
up to for his immense store of knowledge and 
wisdom by these seers of later times Again, 
the mighty Indra 1s there, but in the Tantra 
and the Puranas hus part 1s taken up by 
Rudta the powerful who brooks no obstacle 
The hosts of Indra—the Maruts—continue as 
the pramathas of Rudra Indra the marulwan, 
leader of the hosts of Maruts, the storm-gods 
छ hfe-powers, continues to play his effective 
part as Rudra the lord of the framathas, 
Pramathanatha The Sun, the Highest God 
of the Veda 1s also here as Vishnu—a name 
which is apphec to the Supreme Sun in the 
Rig Veda itself Aditi the mother of All 1s 
not there under the same nomenclature,@but 
there is the Supreme Shakt, called variously 
Uma, (ठा etc Ali the mmportant Gods are 
there The other mmor gods with maimly 
physical functions and less of the psychological 
have been consigned to the position of the 
Dik falakas, guardians of the several quarters 
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లిం of some other minor importance. Newer 
Gods have arrived, true, but the older ones 
have not been altogether supplanted and 
totally forgotten, they retain their due supre- 
macy though in different form. 

We have referred to that interesting feature 
of the Tantra, namely the recognition of the 
Supreme Deity as the Highest with a simul- 
taneous adoration of a number of other 
deities. The sages of the Tantra do not 566 
any inconsistency in the position, for they 
recognise that this creation Is not a unitary 
system but a gradation of worlds spread over 
a rising tier of consciousness and planes and 
the various Gods and Goddesses are higher 
beings, powers and entities deriving their 
authority from the Supreme to take their part, 
and act or preside over their spheres of do- 
main, There is a regular hierarchy of Gods 
some of whom are far above the highest 
heavens of human reach. But there are also 
Gods and Goddesses closer to the human 
level. They are more readily accessible to 
those who aspire to them and in some cases 
the seeker on the Tantric path looks to the 
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aid and lead of these deities in his effort They ~ 
are endowed with capacities and powers 
beyond normal human possibility, but they 
are not all for that reason divine im nature 
There are higher and lower classes of 
them, Uchcha and Kshudra Devatas Thos¢ 
that are nearest to the earth plane, swarming 
in the vital world overtopping the physical, 
are usually of the latter type They respond 
very readily to the approaches of those who 
seck their help, but they do so mainly for 
their own purpose, namely to get hold of 
the particular human vehicle and convert 1 
mto a centre for their activity on the earth 
They may and do answer the call of the 
seeker in the begmmning but in the end they 
let him down rather roughly, once their 
purpose 15 fulfilled The seeker 1s misled, his 
mmer progress comes to a standstill if 1t does 
mat end in disaster The Kshudra-devatas 
mislead the seeker with petty glimorous 
gifts, induce a false sense of progress ind 
siddlu, prevent the diwn of real Jnana which 
would expose their whole game and succeed 
in ensliving the man for their purpose at the 
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~cost of hus soul which 13 betrayed into mis- 
adventure It is to eliminate ail such chances 
and possibilities of mishap that orthodox 
spiritual tradition frowns upon and strongly 
discourages occult lines of effort m which 
intercourse with the beings of other worlds 
13 not rare But we must remember at the 
same time that all the Devatas or deities 216 
not of this type There are benevolent deities 
who answer equally readily to the prayers 
of the devotee and their help 1s inestimable 
for um if only he keeps his Ideal pure and 
aloft If he aspires only for the Highest the 
deity helps him, takes him a long way, not 
merely with spintual aid put help of other 
lands as well The Tantra Shastra has done 
signal service 12 emphasising that though all 
the devatas are of the same divine origin, 
yet each has a special stress 1 its character, 
each 1s meant to actualise and help to actua- 
lise the particular potentiality of the Supreme 
m creation Thus certain deities have it 
within their power 10 confer wealth, material 
and spintual, some [0 confer health of mind 
and body, some have an exclusively spiritual 
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function It is agam a fact to be noted that 
prayer to an indefinite something, to an 
Impersonal divinity can only evoke an 1m- 
personal or indefinite response If a response 
is sought to be evoked for a particular need, 
the prayer could be fruitful when it 15 ad- 
dressed to a canalised centre of the Divinity, 
the Personal form which 15 active for the 
purpose in question, and that 1s precisely 
what the Devata im its higher sense 1s in the 
Tantra Spiritual progress with the help of 
deities as these is rendered easy and safe The 
sincerity with which the seeker puts himself 
to their care guarantees safety agamst the 
rocks and steeps in the pith, the progress 1s 
smoother and the growing realisation neler 
by reason of the happy contribution made 
and especial gifts conferred on him by these 
chosen deities, Ishta-devatas 

The Tantra Shastra develops the means 
Wherewith to commune with the Gods 1s 
rendered possible Man 18 endowed with 
Frcultses all of which are not active or per- 
cepttble to the physical mind, but are nonethe- 
Jess rel, and given the necessary touch of 
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awakening and opportunity for development 
they function with much more effect and 
With an infinitely larger range than the 
usually active scnsc-organs. The ancients 
new this and developed various lines of 
discipline for the development of this less- 
cared lor and hidden side of man in which 
es the means for his deliverance from help- 
less subjection to the bonds of physical nature. 
There are many lines of Yoga, including 
Hatha Yoga, Mantra Yoga, Raja Yoga, 
Laya Yoga, not to speak of Devotion and 
Knowledge, each with ‘ts own basis, tech- 
nique and process of functioning and the 
seeker has to choose in accordance with the 
aptitude of his nature and demands of hus 
soul the proper way he would commence Now 
the Tantnks took over these Yogas, as they 
were, improved upon them with their special 
knowledge of the occult worlds and applied 
these means for opening UP the mner centres 
that window upon the supraphysical and stl 
higher regions But they did not stop with 
that alone They developed another Sadhana 
whichalso had significant origins with the Vedic 
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Rishis—the manira, The Mantraesadhana 1s 
survived to this day as the most significant 
contribution of the Tantras to the spiritual 
heritage of mankind A Mantra, as 15 well 
known, 18 not a mere letter or collection 
of letters, with some meaning It 15 the 
sound-body of a Power charged with the 
intense vibrations of the spiritual personality 
of the creator or the seer of the Mantra The 
Mantra 18 an ever-living embodiment of the 
Truth and Power which have found expression 
in it through the medium of the Rishi or 
Yogin who has given them that body And 
when a Mantra 15 uttered, under proper 
conditions, it 1s not the feeble voice of the 
reciter that goes forth to evoke the response 
of the Gods to whom tt 15 addressed, but the 
flame of tapasya and realisation, that 15 lying 
coiled up in the body of that utterance The 
vibrations issuing from the Mantra are 1ts 
own and they create the necessary condrtrons 
mm and around the reciter appropriate to the 
reception of the response from the deity to 
whom the address 1s made The form of the 
Mantra may be coherent words or may be 
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—single letters arranged mm a certain order 
The Tantra has thus formulated some seed- 
letters, Bya-akshara, which the secher uses 25 
the Mantra These Byaksharas have been 
endowed with a perenmal store of power by 
the Tantric seers and it needs only the Jiving 
touch of the Guru to set them awake in the 
disciple This 1s the true sense 17) which 
the use of the Mantras 1s to be understood 
They are not, as at times the superficial mind 
may be tempted to supposes just convenient 
aids for concentration, mechanical devices for 
keepmg the mind from wandering 

These are the essentials of the Tantra 
Sadhana—the Devata, the Mantra and the 
Guru The Devatas are certainly not wor- 
shipped in the abstract They are approached 
in the form in which they revealed themselves 
to the ner eye of these seers For these Gods 
and Goddesses, though they may not have 
the physical form of the gross hind, have yet 
their own characteristic figure and colour 
They have their own vehicles, vahana, thes 


auras of specific colour Some of them reveal 
their presence m certain definite sy mbols 
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All these are matters of experience with 
the Tantne seers who proceeded to render 
these subtle forms and figures in their physical 
correspondences as close and faithful as possl- 
ble Hence the sacredness and importance 
attached to the images and figures in the 
Tantne ntual The image, muri, or the dia- 
Sram, yantra, are the meeting places of the 
Invisible Presence of the Deity and the sense- 
bound soarings of human aspiration 

The Byakshara, the Mantra of the seed- 
letter, 15 also no construction or invention of 
the imaginatiwe Tantriks These letters have 
an indiwiduahty of their own, their own shade 
and colour and reveal themselves as such 
Each seed letter refers to a certain principle 
related to the Tattwa of the Deity And it 
could by itself be a Mantra or form a Mantra 
In conjunction with other seed-letters or words 

Then there 1 the Guru, who carries the 
Tantric tradition in himself; 1s instinct आ 
some measure with the living presence of 
the deity invoked and who implants the 
Mantra along with the activating personal 
force of Ins own in the disciple The 
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~~Mantra-dynamis is set in motion within the 
being of the disciple by the Guru and if only 
he would co-operate by assiduous attention 
and compliance with the needs of the growing 
Sadhana the progress is assured and the goal 
sure of reach. The Guru, the Deity, the 
Mantra are all equally important. The 
Shastra goes so far as to combine them in the 
identity of a single whole, and with reason. 
For the Guru is present in the Mantra through 
the influence he puts into it while initiating 
the disciple. The Devata is present in the 
Mantra which is indeed the Sound-body of 
the deity. Again the Devata is also present in 
the person of the Guru. And it is the Mantra 
which works out the Sadhana That is why 
it is said, the Guru, the Devata and the Mantra 
are one, guru-devata-manunam aukpam. 

Thus it will be seen that the Tantra Shastra 
attaches great importance to all the three 
essentials of the Sadhana. The Guru is much 
more than the physical appearant’ he wears, 
he is looked upon as the embodiment of the 
Deity sought to be realised or attained ; to looh 
upon him as a human being lhe any othe: 
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15 not merely wrong but also a dangerous 
delusion Then there is the Image in which 
the deity 15 worshipped The image or the form 
is the ‘maternal foundation’? to form the 
‘Physical nodus’ for the act of external worship 
To look upon such an image as mere stone 15 
Profane Again the Mantra has a special 
character, 1t 15 the body of a spiritual truth 
or deity To look upon it as mere letters 1s 
to blaspheme the sacred character of the 
Mantra Thus the Tantnks have a famous 
dictum which sums up the Tantric position 
in regard to the Guru, the Image and the 
Mantra ‘To hell he goes who mustakes the 
Guru for a human, who takes the image for a 


piece of stone, who looks upon the Mantra 
as mere letters’ 2 


III 


This, then, is the Tantric system in 16 
fundamentals We see that there 15 nothing 


1 देरिके मानवभरान्ति प्रतिमासु दिलामतिम! 
म तप्वक्षरबुद्धि च कुर्वाणो निरय weary 
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an it which runs radically counter 10 the 
ancient spirit of the Vedic teachings On the 
other hand there 1s much in conformity with 
it or in continuation of 11 It has assimilated 
the Vedic spimt and revived it in a modified 
form If there 1s a note cntical and antago- 
nistic to the Vedas in some of the extreme 
texts of the Tantra, 1t 15 im the nature of a 
rejoinder provoked by criticism of the later 
Vedists, the Smritikaras that the ‘Tantra, 
unlike the Veda, has no sacred character 
about it because all castes, varnas, yncluding 
women, have access 10 it, and such other 
insinuations We have referred to the esteem 
in which they hold the Vedas The central 
feature of the Vedic ritual, viz the Yajna 
15 taken up in the Ritual of the Tantra with 
suitable changes and there 18 no temple 
without a Yaga shale, Sacnficial Hall The 
gods of the Veda contmue to adorn the 
Tantne pantheon, ther functions contunit, 
but vary m form, the names undergo a 
change The same gods are worshipped under 
different names and, what 35 remarkable, at 
times the very same Mantras and gods in 
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the Rig Veda figure im the Tantra in al 
ther grandeur We shall illustrate this pout 
aS it 1s important to show how the Tantra 
has worked its way up to adumbrate in 1 the 
gods of the Vedic pantheon We shall take 
an example from the Prapanchasara tantra 
which deals with many deities, Vaishnava; 
Shaiva, Shakta without distinction of supe- 
Mority of any one over the other 

Agni in the Rig Veda 1s a पलक of para 
mount importance without whose help 16 1 
impossible for the sacrificer to proceed Ago! 
15 the seer who finds the way, the favaka who 
burns the dross and cleanses the seeker of all 
sim and impurity carnes him through all 
obstacles, hke a boat over the seas, 214४८८0 
sindkum In the Shakta Tantra the same 
Deity 15 worshipped as Durga, the mdomt- 
table, the protectrix who carries the devotee 


safe across the sea of misery, the ocean of 
birth and death, bhavasagara nauk And what 15 


more important, in one place the exact Mantra 
addressed to Agen in the Veda 


15 applied here 
to Durga PP 


It is m the text referred to above that we 
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come across three Mantras which have been 
combined together to form मे hundred letters 
and give what 1s hnown as the Skatakshart 
11414 The first Mantra consisiing of 44 letters, 
in inshtup metre, 15 bodsly taken from the 99th 
Sukta of the first Mandala in the Rug Veda 

Agni is the seer, hnower of all It lies in his 
power to render us all help as a result of his 
fore-knowledge Knowledge ఏ 4 most price- 
less possession of man and without 10 he 1s 
rudderless in the sea of hfe And Agni deprives 
the enemy of this indispensable possession 
To him, says the 21511, let us offer our chorcest 
ए, the very sap of life, the distilled juice of 
Ananda, the Som, 50 that pleased, he would 
transport us over all the eddies and whirls, 
tides and waves of obstruction and misfortune 
that beset life “Lake a boat across the waters,’ 
13 a favourite image of the ancients It 1s 
repeated in the Upanishads, 1 also finds 
mention in the Tantric text referred to Here 
15 the Rik and the English rendering 


जाततेदसे सुनवाम सौममसतीयतो नि ददाति वेद । 
स॒ न पदति दुर्गाणि विदन नवेव सिन्धु दुरितात्यम्नि" 11 
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10 the Knower of all Birth (Agni) we pres’ 
Soma, to him who consumes the knowledge 
(or wealth) of the enemy Let Agmi carry us 


across all the obstructions he a boat over 
the river’ 


In the Veda the Rik 15 asenbed to Rashi 
Kashyapa, in the Tantnic teat also the Seer 
of the Mantra 1s Kashyapa There the deity 
15 Agni, here it 15 Durga 

Then follows the second part of the Sh1- 
takshan (hundred-lettered Mantra) of 32 
letters, in anushtup metre, which again 1s 2 | 
verbatim reproduction of the 12th Rik in 
the 59th Sukta of the seventh Mandala in 
the Rig Veda The Rik 15 addressed to Rudra 
as ‘T'ryambaka, father of the Three (wvorlds) 
The Risht aspires towards tmmortality for 
himself and for others who have engaged 
themselves in the Yayna, the antar-yama He 
has a claim for Immortality as a child of the 
Gods, a position he has attained not mercly 
by his endeavours but by the bemgn grace 
of the Gods themselves But this high status 
of immortality cannot be won and retained 
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«by any one without a certain elevation and 
strength of purity; the utmost that human 
effort can build up in the direction is in- 
adequate, Only the Divine can promote and 
shape the requisite a|l-eround strength and 
fitness. Again desire, want, greed, lust bring 
in their train disappointment, grief, unhappi- 
ness, disease and ultimately death. And for 
those that aspire for immortality there should 
be nothing in them which clings to its op- 
posite, viz. death and agents of death. He 
that would share in the high status above 
has necessarily to be aloof and separate irom, 
even while living amidst it, the envelope of 
ignorance and darkness that characterise the 
human world, like a cucumber separate from 
its shell, says the Rishi, like the ripe cocoanut 
loosened from its shell, say the saints and 
sages of later times. 


श्यम्बकं यजामहे gtd पुष्टिवधेनम्‌ | 
safest यन्धनान्मृत्योमुक्षीय मामृतात्‌ ॥ 


‘We adore the Father of the three worlds, 
Tryambaka of auspicious Fame, increaser of 
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fullness and strength May I be detached - 
from Death hke cucumber from the shell (oF 
the stem,) not from the Immortal ° 


In the Rig Veda, this Rik ascribed to 
Vasishtha is addressed to Rudra, as Tryam- 
baka, father of the three worlds Here in the 
Tantra also the deity 15 Rudra, as Mrityun- 
jaya, conqueror of Death and the Mantra 1s 
famous as the Mrityunjaya Mantra 

The third part of 24 letters, in gayatr: metre, 
15 the famous Gayatri: from the 62nd Sukta 
of Rishi Vishwamutra in the third Mandala 
of the Rig Veda Savitr is the deity in the 
Veda, the same supreme deity 1s invoked 
here also Savitr, it must be noted 15 identi- 
fied with Vishnu here as in the Rie Veda 
Vishwamitra 15 the seer of the Mantra here 
also The Sun, Savitr, is not the physical 
sun we see in the skies, but the supreme 
Effulgence in the highest firmament above, 
beyond the lower triple creation The physical 
sun is indeed taken as the image of the Truth- 
Sun, the Centre of all Knowledge and radiat- 
ing Power It 15 the radiance issuing from the 
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Supreme Source in which 15 massed all the 
creative movement of the Unereate that is the 
ultimate root of all movements in the creation. 
Let that Light motivate and energise our 
thought-movements, says the Rishi. 


तत्सवितुवेरेष्य भर्गो देवस्य धीमहि | धियो यो न प्रजौदयात्‌ Ul 


‘We meditate upon that excellent splendour 
of the Lord Savitr. May he activate our 
thoughts.’ 


One significant fact shall not escape notice 
here in as much as it jllustrates the remarkable 
facility with which these sects reconcile the 
claims of the respective votaries of Vishnu, 
Shiva and Para Shakti for supremacy Thus 
here in this single Vidya, there 1s Durga who 
stands for the Para Shakt: of the Shakta, there 
is Rudra in place of Shiva and there 1s Savitr, 
hnu Ali are placed on the 


vel of adoration, all are sumul- 
red forth 


Surya for Vas 


same supreme le 
taneously snvohed in the prayet pou 


by the Sadhaka 


Such 1s the synthesis of the Tantra, broad- 
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based and deep-rooted, catholic and progres- 
sive. It does not ignore or overlook any past 
heritage of spiritual value. Its Jnana-pada, 
the metaphysical basis, combines in itself 
the essence of the Vedantic philosophy with 
all the spirit of pliability and catholicity of the 
ancient Rishis. The Yoga-pada, the practical! 
side, revives the remnants of past lines of 
Yoga as far as possible and carries further the 
esoteric tradition, absorbs and develops the 
later physico-vital and psychological methods 
of self-development and selfexceeding. The 
Kriya-pada, the social and the ceremonial 
aspect, takes up the institution of community 
worship and ritual from immemorial times 
and extends the claim of the Spirit on the 
entire society. The Charya-pada, bearing 
upon personal conduct, re-establishes the claim 
of society on the individual and reconciles it 
with the special privileges and responsibilities 


of the latter issuing from his spiritual tran- 
scendenice, 
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WE propose to consider certain features of 
canta Shastra with special reference 10 
गाता, famous as Durga 

Upadhyaya 15 a Tantrha, he knows the art 
of propitiating the spirits—deities 25 he calls 
them—and averts certain sorts of evil that may 
otherwise befall his cents Among other things, 
he knows and puts into practice with remarh- 
able success a curious art He casts 4 spell 
over a given area, defimte and reasonably 
limited of course, and goes away, and that 
becomes a prohibited area for the cobra This 
man’s method has nothing to do with the 
tact of the snahe-charmer 01 the use of any 
material means to rope in OF drive out the 
venomous reptile An meident which took 
place just a few weeks ago would go to point 
out the character of the genuine magic, 01 
we may add, of the occult sigmficance of the 
phenomenon we would presently relate 
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We may call it superstion, but it 18 4 
popular behef, quite often verified and there- 
fore dynamic that to hill a cobra 5 fraught 
with danger to the killer and to the household 
that 1s, or promises to become, its home or 2 
resort of its frequent visitation Now this hap- 
pened in the sister’s house of my young friend 
who returned here a fortnight ago alter 
paying a short visit to his ancestral home 
Thus, 1t is a first-hand report since he was 
present there at the time and mention of the 
details would repay the attention paid to it 
The family with children has been lining in the 
house for many years, but all on a sudden, 
one day a cobra was sighted withm their 
lodging, to the annoyance of the inmates 
Certainly there was awe, but awe with a dash 
of an almost religious sentiment The hooded 
creature became a frequent visitor, unharmed, 
naturally unwanted What was to be done? 
To their good luck, Upadhyaya mm his itinerary 
had come to the township When he was 
approached with the problem, he agreed 
to take up the question He sat for a while and 
did some ritual, very simple and formal, got up 
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~and said “I have done the thing; dig-bandha; 
the quarters are closed, the fence is completed, 
the enclosure is impenetrable.” Next day, 
what took place was ‘deed amazing. The cobra 
did not turn up, but that itself may be account 
ed for somehow, 5 due to Causes other than 
the magic of the mantrtka. But the miracle of a 
mongoose running about in the house in place 
of the cobra, solved the problem of the family, 
while winning laurels for the Upadhyaya. 
We can give by all means our own explana- 
tion, that the man was ‘a contact with the 
spirit kshudra devata presiding over the cobra 
group, or some other explanation. The Tan- 
trik says he consulted his goddess, she con- 
sented to help him. Whatever Wey we look at 
such a phenomenon, st remains a fact and 
cannot be explained away- Well, this 1s un- 


doubtedly a Tantric act. 

‘Similar and still more remarkable incidents 
which are brought about by human agency 
through unusual powers are within our per 
sonal knowledge and enable us to conclude 
that those who wield such powers are usually 
ignorant and do not know how they get them, 
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but know the occult formulae, the tech- 
nigue, or even have the influence and capacity 
transmitted to them by an adept in the field. 
But all these are gencrally despised by people 
whose lives are influenced by religious or 
moral sentiments. Yet these go by the name 
of Tantra. Usually, the Tantrik of this sort 
does not prosper even in the ways of ignorance, 
lives a miserable life, ends his life in misery. 
Such practices in some form or other are not 
confined to this country. A journalist hailing 
from England toured this country some years 
ago and wrote a book in which he devoted 
sufficient number of pages to Spirituality in 
India and in illustration of it gave an account 
of his meeting a genuine famous saint. What 
he wrote was informative and proved useful 
to many who were drawn to the subject and to 
such centres of genuine spiritual Force to which 
he had made reference, The book made him 
famous overnight, we might say deservedly, 
so much that he came to be looked upon as a 
Guru himself by some good people. But later 
when he went to search for some genuine magic 
in Egypt, he saw and learnt many thin gs about 
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~cobras and giant scorpions and wrote again 5 
but it was a steep descent from the sublime to 
the ndiculous, a fine illustration of the con- 
trast between spirituality and spiritualism 

There are certain Tantnk books which are 
indeed abominable, some of them are pub- 
lished and available in the market, but are 
definitely wiched The misteading element lies 
in the titles of these books such as Siddha 
Shankara Tantra, Dattatreya Tantra etc and 
quite often in the childish, sf not mischievous 
sham that the subject-matter purports to be 
all instruction er information that Shiv once 
upon a time gave [0 Parvat: But we need 
not dilate upon this despicable side of ‘Tantra 
which ineludes not only transaction with the 
elemental spimts and other powers of 4 low 
order, but also the degradation of high ideals, 
of true spirituality of the Shakta cult 200 
the left-hand worsht > vamachara, represented 
by the five os But before leaving thus 
lowest aspect of Tantra which in some respects 
corresponds 10 the spiritualism oF spiritism of 
the West, and includes in 2 Way the aims of 
the modern attempts of Mesmerism, Hypnotism 
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and certain sorts of groping occultism, we may 
remark that the method employed depends 
upon external devices, uses of certain “occult” 
drugs which are believed to attract the spirit- 
force or spirit-bemg as well as certain figures 
and diagrams and secret code-words 
The Tantra Shastra proper,—leaving aside 
the lower forms and the baser accretions--15 
strictly the science of the Mantras If on one 
side, it 1s vulgar and discredited, as briefly 
noted above, on the other side 16 15 exalted, 
combines in ttself the Inghest form of Yoga 
and knowledge and devotion so much so that 
it might be termed a synthesis on broad 11165 
of practical methods pursued by aspirants of 
different persuasions By the use of the Mantra, 
mystic syllable or syllables, powers of concen- 
tration are developed to open the centres that 
are ordinarily closed in the human system And 
these centres, when opened, become steps in the 
Staircase, in the rising tier of Consciousness 
functioning as windows upon a wider and 
wider existence, of a larger world teeming with 
forces and beings whom one may contact on 
the way or ignore and move onward towards 
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the highest reach, the Supreme Consciousness 
The Tantric Yoga at its highest aims at reali 
sation of the highest Gonsciousness and the 
powers natural toit There are certain fertures 
that distinguish it from other Yogas of which 
brief mention here may not be out of place 
Certun lmes of Yoga can be practised without 
any serious belief in the existence of God a 
lugher Intelligence, and one can indeed meet 
with success 1f the aim be the usual control 
of mind, a certain mastery of vital functionings 
in the body and increase 1n the vital capacity 
for holding the will and exercise of the breath 
control and mind control, and concentratior: 
leading to trance Certainly, Raja Yoga cin 
be practised, not to ralh of Hath? You, with 
out any devotion to OF faith 10 God Faith 10 
the Guide, the Guru faith in the efficacy of 
the line followed, faith in ones own cipicitv 
to achieve the end m yiew—this threefold 
faith 1s enough, but necessar}, ™ indeed 16 15 
necessary for the T antrik Yor? 1150, while in 
the latter the clement of devotion with futh 
in the higher power and grace of आत 1s sine 
qua non from the very beginning And 16 has 
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an advantage over Jnana Yoga in that 11 relies 
and depends upon the guidance of the Shaki 
for the fruitful course of the discipline fol- 
lowed We thus see that the Tantra aims very 
ngh, and the practice carries within 1 the 
essentials of many disciplines 


Il 


Now that we have briefly noted the two 
extreme sides of the Tantra Shastra, we shall 
proceed to consider here a question connected 
with Mantras that 1s generally ignored by 
scholars who deliberate, plnlosophise and 
write upon the subject It 1s perfectly true 
that the aim of the Tantra 1s to achieve the 
Highest, and the Mantra 15 used as a means 
for concentration to open the centres of 
consciousness for the gradual unfoldment of 
knowledge and power leading to the ultimate 
goal But we must pause here and see if the 
Mantra 1s just a mechanical device, means 
for concentration and nothing else There 1s 
a truth often ignored by philosophers of 
Tantra, not by those who take to the Mantra 


202 


_THOUGHTS ON T ANTRA 


Sadhana. It is this that there are many 
deities with the Supreme Deity at the summit 
and through any of them, by his or her help, 
one can get at the Supreme or the Supreme 
can through any of the deities favour the 
initiate 'and give him the necessary lift. The 
point to be noted here is that the Supreme 
Deity does not negate or annul the existence 
of the deities but on the other hand uses 
them for her (or his) purpose or allows them 
free scope to deal with the Sadhaka in ac- 
cordance with the spirit and manner of his 
approach. And these deities are realities, 
entities, beings with intelligence and power 
appropriate to the levels they occupy in the 
hierarchy of the grades of Cosmic existence. 
Once we recognise the fact that there are 
distinct Powers, beings whose influence man 
can receive, who can be contacted through 
proper means, we have accepted that the 
lower the levels they occupy, the casier the 
contact effected. It is this fact that accounts 
for the black magic part of the Tantra to 
which we referred as degrading and despi- 
cable. For there are good as well as evil forces 
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and beings, spirits, evil especially on the levels 
that are nearer the Earth-plane. 

But there are higher beings, with a larger 
field for their activity, with knowledge and 
power proper to their station and natural 
to the order they belong to in the ‘Cosmic 
scale. There are still higher beings, Gods and 
Goddesses proper, with cosmic functionings 
and nearer to the Supreme Cosmic Godhead 
who presides over the creation. They are, 
one may say, vehicles, instruments, with 
distinct characteristics, and therefore jndi- 
vidual Gods and Goddesses in that sense; 
they may be, some of them, in closer touch 
or conscious union with the Supreme Deity, 
whose work they carry out. Now the Mantra- 
sadhana claims to win the favour and grace 
of any of these, not necessarily for reaching 
the supreme goal, though there is always that 
possibility. The Sadhaka aims at first to be 
in the good graces of the God or Goddess, 
so that he can get the necessary guidance in 
lite. As he progresses, and finds some measure 
of success in the Sadhana, if his deity happens 
to be a being of a lower order he may prosper 
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for a time in the line of his choice, and very 
thely close lus carecr in failure If the detty 
of Ins choice be of a Ingher order and his 
Sadhana proceeds with certain signs of help 
from his whta decata, hus progress brings about 
a change in Ins attitude to life, and hus de- 
\otion to the deity grows stronger and stronger 
than Ins attractions to the arms of common 
life with which he may have started the 
Sadhana for success 1n life through the favour 
of a Devata And in the end, the Sadhana 
naturally leads the Sadhika beyond 105 first 
aims, either by fulfilling or cancelling them, 
to the larger and lugher aim of life which 
indeed 1s the gov of all lines of approach to 
the Supreme But if from the very start, the 
Sadhaha takes to the Mantr? of any pirticular 
Personahty and form of the Supreme Deity 
with the sole obyect of realising the Inghest 
through the favour of the God or Goddess 
he worships, and the Sadhana proceeds on 
proper lines, safe passage 15 assured and the 
burden of the Sadhana 15 taken on hand by 


the Deity in the long run, through various 


stages of communion and contact, and 
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unmustakable touches of the influence or the 
Presence frequently sensed with certitude 
Mantra-sadhana proceeds on the basis that 
there are distmct Individualities, Gods, God 
desses with Forces and beings dependent on 
them and emanating from them, even as 
they themselves are emanations and persona- 
hties of the Supreme, and this fact wil! 
be evident from a casual perusal of source- 
books on Tantra-Shastra, and some of the 
standard books like Prapanchasara whose 
authorship 15 ascribed to Shankaracharya 
But nowhere 1s it so pronounced and clearly 
brought to hght as mm the second and third 
section of the threefold Episode of the Devi- 
mahatmya to which we would refer later on 
Here we shall confine ourselves to one ques- 
tion, the subject of Mantra itself On the 
basis of the teachings of the Tantra Shastra 
itself, 1t 1s but proper to dismiss as puerile the 
apparently rational explanation of the use 
of the Mantra as a device for concentration 
For in that case the Mantra becomes Just one 
of the many mechanical devices thit cin be 
used,—a पषा of crystalegazing which also 
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15 a device The Tantric claim is different, 
the Mantra 1s held to be a powerful instra- 
ment, itself 13 a power clothed im sound- 
symbol that 1s potent and lives in 16 sphere, 
and 1s meant to appeal directly to the deity 
for favour and help and ultumately to reveal 
the hight and power and presence of the 
deity itself The Mantra has an inherent 
power, but 3ts manifestation depends upon 
the fulfilment of one of the two conditions 
either the Guru who gives the Mantra must 
be a Mantra-siddha, an adept, capable of 
awakening the xmitiate to the deeper vibrations 
of the Mantra consciousness, 01 the disciple 
must be ripe enough for awakening the 
Mantra power to ring and pulsate with the 
11111६7 consciousness 01 the deeper being in 
him that 15 the meeting ground for the wor- 
shipped deity and worshipping soul If both 
the conditions are present, then 1t goes with- 
out saying that success naturally becomes 
easier It 15 certainly true that what 1s 
achieved by the Mantra Sadhana can be 
achieved by other means also, by pure devo- 
tion or else by higher forms of Yoga for which 
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all as posstble, on princyple But that fact. 
does not detract from the value and charac- 
teristic line of Mantra Sadhana, as a definite 
way of approach not only to a particular 
deity, but even to the Supreme For it 
combines in itself devotion and concentration 
for a hfe discrxplmed to commune with the 
Devata which by itself can confer upon the 
Sadhaka all knowledge of Yoga and _ the 
opening of the inner centres of power and 
knowledge This 1s possible of course when the 
Mantra siddht is accomplished bringing with 
11 what 15 called sakshatkara, the Presence and 
consciousness of it Besides, 1m certain lines 
of Tantric Sadhana, the Mantra 1s looked 
upon as a sound-body of the Devata which 
fact is particularly stressed in the case of 
certunm Mantras,—in this connection Shh 
Vidya 1s notable Also, in the case of certain 
Devatas, prominence 1s not given to the 
repetition of the Mantra, but ta the devotional 
aspect in which recitals play a dommant role, 
reinforcing the aspirational capicity enlight- 
ening the fith and will to achieve the end 
which ts the attainment of the Anugraha of 
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~the adored Deity. Favour or even grace is not 
an adequate rendering of this Sanskrit word. 
For the expression denotes an act on the 
part of the Adored, an action with effect 
that continues without break, a gracious 
smile or glance that is cast upon the wor- 
shipper, who is seized and held in it so closely 
that time or place could not separate the 
human and the Divine, Jiva and Deva. This 
is the significance of the term, anu-grahea, 
(grah to seize and hold, with anu, to pursue 
or follow i.e. without interruption.) 


Hk 


We have just mentioned the importance of 
recitals—-what is called Parayana, in certain 
worship and this 15 specially applicable to the 
worship of Chandi as advocated in the Sap- 
tashati, the famous Devi-mahdimya. It is 
not that the Mantra-japa ts not important or 
has no place in this cult. It has its place and 


importance for the purpose of Japa, inaudible 
repetition of the mystic syllables and Dfydna, 
silent meditation. But the recital of the text 
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assumes a greater importance in this worship 
because the text itself takes the place of the 
Mantra treated as sacred utterance of 1ms- 
piration, 1 is surcharged with a purifying 
potency that clears the atmosphere and ap- 
peals 22 supphcation, and with confidence 
for the manifestation of the presence of the 
Devi A word 1s necessary here to draw the 
line of distinction between the Mantra for 
Japa and Mantra for recital In the former, 
inward repetition in silence leading to con- 
centration 1s the characteristic way, and the 
Mantra 15 usually short It can be even a 
single syllable, what 1s called Seed-letter, 
buakshara, and 1s related to a particular God or 
Goddess, 1t has its special feature, even subtle 
form and colour perceptible to the subtle vision, 
and in it 1s centred the gravity of the God or 
Geddess Naturally, mm such Sadhanas, the 
Yogic element with personal responsibility 
preponderates until the gracious Presence 
becomes clear, frasanna, and the Sadhaka 
receives the grace, prasada, of the Devata It 
15 said of Rammrkrishna Paramaihamsa. that 
when he uttered a mantra, or a seed-sound 
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~say Rum, Agni signified by the sound symbol 
appeared to his vision with his occult native 
colour But Paramahamsa was an exceptional 
case, because he was already in the Mother- 
conscrousness and from there he could ob- 
jectifly any subtle truth, that is net manifest 
in the outer existence 
But the Mantra used in parayana 1s audibly 
recited, it has an effect on the surroundings, 
in the general atmosphere, 1 contributes 
ereatly to the development of the devotional 
element which wndeed becomes very effective 
as it progresses and invokes the Presence to 
dominate the place of worship and govern 
and guide the devotee We may remark 111 
passing that all devotional compositions, Verse 
or prose or musical texts are not Mantras, 
nor are Mantras always 1n verse or in {1056 
form We must note the fact that the Tantric 
Mantra 1s usually short, even < single syllable 
packed with the force or the symbole sense 
related to the particular deity Occasionally, 
verses from some mspired poems or scriptural 
texts like the Saptashati are treated and 
used as Mantra But the Vedic hymns are of 


211 


FURTHER LIGHTS THE VEDA AND THE TANTRA 


a different order, they are all Mantras where~ 
the meaning 15 as important as the text, and 
generally meant for recrtals, though a short 
verse may be selected for Japa and medita- 
tion on the meaning of the Mantra with 
devotion to the Devata, as is done in the case 
of the famous Gayatr. But usually all Vedic 
Mantras are used for recitals while a few 
selected passages have become famous as 
texts for Japa 

To return to the Saptashati This is famous 
as a sacred text which occupies a special place 
as a Vantne scripture There 1s no other 
work in the whole of the Tantra Shastra which 
enjoys such a deserved reputation as an 
assured and effective means for the worship 
of the Dev: It is a special Ime of approach to 
the Supreme Goddess Durga, ‘not easy of 
access’ to mortals as is meant by the term 
Lhough Mahakah, Mahalakshmi, Maha- 
Saraswati are her special Manifestations as 
spoken of in the text, they are not the same 85 
those that come under the category of what 1s 
called the Ten Grand Sciences (occult and 
spiritual), Dasha-Mahavidyas For the latter 
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~are different and independent, and each one of 
them is directly the Supreme Goddess com- 
muned with and worshipped in accordance 
with certain rules and mtuals formulated m 
the respective Tantras Here మ this worship 
of Durga otherwise called Chand, recital of 
the text 1s much more important than the 
Japa of the Mantra, not to speak of the rituals, 
though these have certamly their place m all 
Tantric worship as they provide for a material 
basis to form a nodus for the physical and out- 
ward act of adoration So much importance 
18 attached to the sacredness of the text that 
every verse in it 15 treated as a Mantra in the 
Katyayam Tantra And this 1s done in spite 
of the fact that all the 700 verses do not describe 
the glory of the Goddess, as there are many 
verses which are narratives related to the 
origin and end of the stories of the Devi ఏలా 
sides, there has been 4 tradition that the 
Chandi worship has a Vedic basis How far 
and 11 what sense it 15 correct 10 say that this 
Durga worship has Vedic basis 15 a question 
we shall consider within the brief space we 
have set for ourselves here But before doing 
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so it is necessary to have an idea of the subject 
matter of the Saptashati. It is not necessary 
here to dwell at length on the details of the 
story as it is so popular and well-known and 
could be gathered from the simple and easy, 
though powerful, text itself or otherwise from 
translations Let us then recall the whole story 
and state it in a few passages 
Two unlucky men meet in a forest, come to 
know of each other’s 016406 plight, for one had 
lost his kingdom, and another all his wealth. 
They consult a sage there, who answers their 
questions, clears their doubts and at their 
request gives them instructions in regard to the 
worship of Durga They carry out the imstruc- 
tions, engage themselves m worship and austere 
meditation, ‘apas, and at the end of three years, 
they had bestowed upon them, the Grace of 
the Devi who revealed Herself to them and 
granted their request Suratha, the Kshatruya, 
got back his kingdom, while Samadin, the 
Vaishya got what he asked for, supreme 
Knowledge This 1s the story Now, apart 
from instructions in the secrets of worship 
(rahasyokta-vidhanena) that the sage Medhas 
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gave the two devotees at the close of their 
meeting, he first spoke to them of the Glory 
of the supreme Goddess, illustrating it in three 
episodes, 0271105, of the Devi—the first related 
to Mahakali, the termble Ruler of the Night, 
the Yoga-nidra of Han, who 1s the destroyer 
of Madhu and Kaitabha, the second to 
Mahalakshmi, who makes an end of Mahi- 
shasura, and the third to Mahasaraswatt, 
who deals the death-blow to Shumbha and 
Nishumbha It 1s not possible to enter into 
a discussion of the significance of these exploits 
of the Goddess, for they must form part of a 
separate subyect for consideration Suffice it 
to note these events are not happenings on the 
Earth-plane, or of this age which 15 the cycle 
of Vawasvata Manu But the description of 
the battles between the Goddess with her Vi- 
bhutis and emanations on one side and the 
Asuras and their forces on the other are sigm- 
Scant and throw hght on happenings and actt- 
vities ina different “ orld and pline which have 
their bearmg on Larth-hife and human esis- 
tence Another notable fact as that there are 
truths hidden from our ६१07) regarding good 
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and evil forces, dawiec and करदा, contending 
for supremacy over this world, this Earth 
whose fate quite often hangs in the balance, 
but 1s ultimately decided in her favour by 
the intervention of the Supreme Power, Maha- 
shakti of the Lord of the Universe And this 
will be evident to any casual reader of the 
Saptashati, there are memorable passages 
that often rmg in our ears in which the promise 
of intervention in crises made by the Devi 
constitutes a scripture-monument to the Di- 
vine vigilance over human affairs on Earth 
The నాము verses wm which the words 
of assurance are couched are untranslatable, 
yet even a feeble echo of ॥ in English may 
convey something of the spint breathed 1n these 
prophetic utterances that the sage author of 
the Saptashati communicates to us 

In the first Charita we find the sage affirm- 
ing “Though She 15 eternal, immanent in the 
whole Universe which 1s Her embodiment, She 
takes birth again and agai, incarnates Herself 
in a special form of Her choice for the successful 
regime of the Gods, Devis—-for establishing 
Divine Principles in the world-order that its 
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{unctionings may increasingly harmonise with 
the eternal verities and Ingher laws of the 
creative Godhead ” Again in the second Cha- 
rita when the Gods regained లు lost kingdom 
by the destruction of the Asura by the Devi 
and adored and sung her glory, the Goddess 
in Her grandeur, highly pleased, promises to 
come to the rescue of the Gods whenever there 
was need and they were put te trouble by the 
Asunic forces, the Demons Similarly, 17 the 
third and the last Chanta, when the task 
of the Mother was over, the Gods adored Her 
and chanted hymns in pratse of Her prowess, 
of Her manifestations and of Her motherly 
heart, She was pleased and again gave Her 
word of assurance to stand by the side of the 
Gods in times of need and stress, and also dec- 
lared that She would ever be present in places 
where, these hymns were recited and used 
in prayers Finally the Devi speaks of Her 
future incarnations 

It 1s certainly a fact of religious experience 
of devotees even today that in such recitals and 
places of worship something of Her Presence, 
of Her Grace 1 felt and it cannot be under- 
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stood, much less appreciated by those who- 
have no inkling into or not cared to investi 
gate into these aspects of life devoted to 
higher and godward life. Nor can these stories 
of Gods and Asuras and their battles be intel- 
ligible to those who seriously think that the 
Physical untverse and material existence are 
the sole and fundamental Reality. Here we 
cannot resist the temptation of quoting Sr 
Aurobindo. The best way of understanding 
the meaning of these stories of battles between 
Gods and Asuras 1s to ponder over and grasp 
the sense and spirit of certaim passages im his 
writings in a different connection We shall 
quote a passage or two that will be helpful to 


the thoughtful reader to know for himself the 
umport of such episodes 


“The soul of man 1s a world full of beings, a 
kingdom in which armies clash to help or hinder 
a supreme conquest, a house where the gods 
are our guests and which the demons strive to 
possess “The soul 1s a battlefield full of helpers 
and hunters, friends and enemies, all this lives, 
teems, 15 personal, 1s conscious, 16 active”? 
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A word more before we proceed to the ques~ 
tion of the Vedic basis of the Chandi This 
sctipture is mcluded im the Markandeya 
Purana The Purana purports to be a dialogue 
between Markandeya and Kroshtukt Therefore 
he is the sage, the Rashi, the seer, of the whole 
scripture The mystical reverence Mm which 
the Devi-Mahatmya 15 held can be best un- 
derstood if we remember a tradition that comes 
down to us through orthodox Vaidiks who are 
worshippers of Chandi ‘The Saptashati, they 
hold, 15 a great Artha Shasiraie డె Shastra that 
teaches us the means of realising all ends in 
life, not artha in the restricted sense of wealth 
or Economics Thus the standard texts for the 
four purposes of life, purushartha, are 12 order 
Manu for Dharma Shastra (which 1s said to 
have been originally 700 verses), Devi-Mahat- 
mya for Artha, Vatsayané for Kama (which 
also 15 said to have been at Grst 700 sutras) 
and the Bhagavad Gita for Moksha (which 1s 
also 700) Whether there 1 sigmificance 11 
the number 700 or not 1s not quite material 
for our consideration here But the tradition 
shows that the aim of Saptashati 1s not in a 
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lnmited or one-sided direction It includes the 
aims of hfe here and the supreme purpose 4s 
well And this 1s borne out in the story of 
Suratha and Samadh by the Power and 
Knowledge they were respectively favoured 
with, for Kingdom represents supreme Power 
and enjoyment, 4hoga, in the world It 15 not 
an exclusive this-worldliness or other-worldl- 
ness whose fulfilment 1s vouchsafed in the 
Saptashat’ Even when Suratha longs for re- 
gaining his lest kingdom, it 1s not the same 
old self of the miserable man that grabs at the 
power bestowed on him by the grate of the 
Goddess For, before he started the Sadhana 
in accordance with the instructions he received 
from the sage, he understood and assimilated 
the truths about the Devi and the world ind 
the cause of suffering therein, and thus qua- 
ified himself for a ngorous life and turned 
towards the Divine Mother, for only thus 1s 
an effective discipline possible, to carn and 
receive her favour and help And 1t 1s neces- 
sary to note that the sage laid stress in the very 
beginning on the fact that all misery owes tts 
origin to mamala, the sense of mine Suratha, 
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then, had the added difficulty of having the 
world-enjoyment by renouncing it as ‘not mine,” 
bhoga by tyaga, whale the man for Knowledge, 
Samadhi, the Vaishya, had unburdened him- 
self of worldly cares and joys as well Both 
started the same Sadhana, driven by misery, 
both changed, each in ns own way A few 
lines (free rendering m English) from the first 
chapter in which the sage expounds the root 
cause of all suffering and the remedy thereof 
would go to show the high arm of the worship 
advocated in the Saptashat 

“All creatures have a consciousness of their 
own and are instinct with the desire to pre- 
serve themselves and their knowledge 1s spread 
over the objects of senses Of the created 
beings, some are born day-bhind, some might- 
blind, while others are, day and mht, of equal 
vision The knowledge of man 15 111 10 Way better 
than that of birds and beasts * hich show great 
shall in. preserving themseltes and wiht 1s theirs 
Hee again the sense and feeling of ‘mune’ 
15 spread over all creation—min and beast 
althe, hnow then, the cause of all this 14 Igno- 
rance, Avidja, wiuch 15 not the creation of 
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any being on earth orin heaven. Itis2 product 
of the workings of Mahamaya, the great 
illusory Power of Lard Vishnu. She is the 
power for bondage as well as for liberation, 
for ignorance and for knowledge. By Her the 
whole universe js set in motion revolving Inces- 
santly and containing in it all that is mobile 
and immobile. She, in short, is the Power 
of Hari, the Lord of the Universe—called 
Yoga Nidra, the Sleep-power of Yoga or the 
super-conscious poise of the Supreme Being ” 
Now we will turn to the Vedic basis of the 
‘Chandi’. It 15 traced to the 125th hymn 
of the tenth Book of the Rig Veda We get the 
clue from a line in the closing verses of the 
Saptashati where it 15 stated that the Devi 
Sukta was being used for fapa ‘“‘deutsuktam 
param japan’ But we do not पि anythmg m 
the Rig Veda relating to the story, ritual, or 
forms of worship mentioned im the Saptashat 
But wf we look into the spirit and substance of 
the Vedic hymn, we do find for the first time, 


also for the last time 111 the Rig Veda thought 
and spirit and Mantra force vying with one 


another in revealing and making felt the 
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Divine afflatus in the ముం of Vak, Ambhnn 
For the latter name 1s patronymic, she the 
seer, Rishika, bemg the daughter of Ambhrina 
Her name itself 1s Vak She sees the revealed 
truths of the Godhead, finds the mspired word 
to give expression to them in the shape of 
this hymn of eight verses There are many 
hymns m the tenth Book of the Rig Veda 
where we find that the name of the seer, 
Rashi, 15 also the name of the Devata This 
can be explamed by the fact that in such 
hymns the seer 1s one with the Devata, €~ 
periences and lives an conscious union with 
what he adores, and 1६ 15 such realisttions that 
account for the identity of mames as 11 the 
hymns of Vaihuntha, Lava and others But 
this 15 not to say that there are net 0 be 
found such realisitions recorded m the other 
Mandalas of the Rig Veda But there quite 
often the Rishi’s name 15 addressed in such a 
way or with a double meaning that at 15 apph- 


cable to the God spoken of m the Rik There 
are other seers who speak of thar realisations 


of the supreme Being on the ५१0९ side and 
prochum ^ am Manu, I wm Surya 


non 
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as 1s to be found in the hymns of Vamadeva~ 
mn the fourth Mandala But there the secr’s 
name is retained separately. 

Here, in the case of the Devi Sukta, though 
the seer’s realisation of identity with the 
Supreme Vak, the Creative Word, which m 
the language of the Tantra 1s Para Shakts, 
may account for the identity of the Name, 
(Vak as applied to the Rishika as well as to 
the Devata) it will be more correct to say that 
the Female Energy of the Supreme Godhead, 
para-devala, realising Herself in or choosing the 
embodiment of Vak Ambhrim, utters the 
Word, the Mantra This 1s at once 11 conso- 
nance with the proclamation made in the 
Vedic Hymn, and the spimt and substance of 
Saptashati Let us then close the subject with 
an Enghsh rendering of the famous Hymn! 
—the Dew Sukta, leaving the reader to ponder 
over the mighty words of ‘Vak’ and see if it 15 
not in line with the high thought, sprrit and 
purpose of the Durga Saptashatr 


1 RV ॐ 125 
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` ~ अह रदेभिर्वसुभिस्चराम्यहादित्यैप्त॒विदबदेवं । 
अह्‌ सित्रावस्णोमा विभरम्य॑हमिन््राम्नी अहमदिवनोभा ॥ (| 


IL. L walk with the Vasus and Rudras, with 
the Adityas, as also with the All-gods, Vishva 
Devah. 

Mitra and Varuna, both I hold aloft, even so 
Indra and Agni I do, and the Ashwin-twins too. 


अह्‌ सोममाहेनसर fre त्वष्टारमुत पूषणं भगम्‌ । 
अहे दधामि द्रविण हविष्मतः सुप्रान्ये ३ यजमानाय सुन्वते 11! 


2. I uphold and cherish the Soma that is 
to be pressed out (for the delight of the Gods) 
and am the supporter of the Divine sculptor 
Twashtri, and of Bhaga and Pushan I hold 
the wealth for the sacrificer who reaches to the 
Gods the pleasing offerings of Soma and Havis. 


अट uel सगमनी AAT चिकितुपी प्रथमा धर्जियानम्‌ | 
ता भा देवा व्यदधु gear भूरिस्षता भूपविदमन्तीम्‌ URI 


3, The Queen, I am the dispenser of wealth; 
conscious, | am the first among the Gods (for 
whom the sacrifice is meant). 


15 225 


FURTHER LIGHTS THE VEDA AND THE TANT Ri 


Such am I (the One) and the Gods have 
found me established in the Many, permeatin{ 


and taking possession of the Manifold (ex1s' 
tence) 


मया सो अनमत्ति मौ గాగ य प्राणित्ति य इ श्ुणोत्युक्तम्‌ 
अमन्तवो मा त॒ उप क्षियन्ति श्रुधि श्रुत afar ते वदामि iy 


4 Itis by Me (by the sole Power) that or 
eats Ins food, sees, breathes and hears what 
said 

They that ignere me (with ther thougl 
not turned to me) run to ruin Hear, I decla 
to thee, the truth of fanh, hearken! 


agra waafae वदामि जुष्ट देवेभिरुत मान॒षमिं । 
ST TT कृणोमि तं ब्रह्माणं तमपि त सुमेधाम 11411, 


3 Of my own accord, I announce thi 
(truth} which the Gods as well as men striv 
to reach 

Whomsoever I love, I make him mighty 


him a Brahman, him a Rishi, him a man o 
pure understanding 
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8. Like the winds I blow vehemently, myself 
commencing all the worlds; far beyond the 
heavens, far (beneath) the Earth—so vast by 
my largeness I have become. 
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SALUTATION to Sr1 Aurobindo, to the Master 
who has just left the body, but has kept here 
the light he ensouled in incessant radiation for 
the fulfilment of his proclaimed mussion 

We need not consider here the question of 
the grand Idea, the sublime Truth, he యయా 
bodied, nor need we dwell on 1115 achievement 
in the realm of the Spirit and 185 sequence that 
intimately concerns us, or 1ts bearings on the 
aspiring soul of man in general That 18 a 
subject that directly relates to the core of the 
Master’s Personality which we heep aside for 
the present But there are certain luminous 
sides of his central grandeur which have found 
their expressions in the colossal edifice of his 
literary products They shed the sime light 
of wisdom everywhere im the diverse branches 
of knowledge handled by lim Whatever the 
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subject , Art or Poetry, Philosophy or Religion, 
Politics or Social Science, we find the same light 
ilumming the contents, the same wisdom 
elevating us to take a fuller view of the horizons 
of the concerned realm of the subject and thus 
enrich ourselves in the mind’s dimensions oF 
regions of the soul It 1s in the hght of this 
wisdom that we propose to study one aspect 
of the Tantric path which 15 an important 
element, the soul-principie, so to say, of imige- 
worship We leave aside for the present the 
synthetic character of the Tantnc Yoga and 
inner worship to which attention hasbeen drawn 
earher Here we confine ourselves to a single 
limb of the Tantric worship and make an at- 
tempt at elucidating the underlymg principles 
on which the whole structure of ceremonial 
worship 15 based Here we must bear in mind 
the value and necessity that the Tantrics have 
discovered for the dedication of the whole man 
to the Godhead, the Mother of the Universe, 
with the material body for the pedestal The 
significance of the body as the temple 1s quite 
often stressed, so much in detail that every 
part 15 considered to be the abode of parti- 
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, 181 Gods and Goddesses, the aides of the 
Supreme, the ugher Powers m the Cosmos, 
while the central spot 1s the lodgement of the 
Supreme Hence an all-round purification of 
the body as the sacred temple 1s emphasised 
and many devices are resorted to, including 
at times maternal means for keeping the 
physique mtact and fit for arduous discipline, 
tabasya, by which alone one can have control 
over the forces that are adverse to the pro- 
gress and success of the Sadhana Hence also, 
the Tantra deems it essential to inculcate the 
doctrine that no worship of the Deity is com- 
plete without the worship of the Detty’s body 
in a material ymage—an idol or a picture or 
some symbol in the physical world 

Here it may be stated that the outer symbol 
of worship 15 considered an indispensable 
object of adoration by the Tantric devotee 
to whom it 15 not a mere symbol The 11776, 
the idol is a consecrated object, vivid in a 
subtle manner, is charged with the presence 
or power of the Deity whose Grace 1s invoked, 
and this 15 so especially when properly mstall- 
ed by an adept, or with the help of an expert 
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euide, Acharya A fuller expression of devotion 
involves the worship of the body of the Deity as 
well as the maintenance of purty and holiness 
in the body of the worshipper This 15 the 
position of the T'antrik in regard to the లా 
ternal aspect of worship 

An incident may be cited here in this con- 
text, which will be of much interest to the 
secher and devotee who may discover his own 
explanation of ‘the matter, as explanations 
are always conditioned by one’s culture and 
temperament, general disposition and equip- 
ment for understanding things that are super 
normal It is now more than forty years A 
young man in hig early twenties witnessed an 
unusual way of worship conducted in the 
house of an elderly Tantric devotee The 
latte: was a friend of the youth’s father, so, 
with due respect he had earlier spoken to 
him of his doubts about the validity of such 
worship, bahya puja The gentleman was a 
strictly orthodox Vaidik Brahmin, a Sanskrit 
scholar specialised in Nyaya, a Pundit em- 
ployed in a Government College and so had 
a secure means of supporting his small family 
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~ and keeping it above wants. He had ample 
leisure as the hours of his teaching work in 
the college were few. He devoted the rest of 
his time for religious purposes, with special 
devotion to the Right-Hand worship, dakshia 
achara of the Tantric way. He was no magician 
of a low sort. This much has to be said in 
order to enable the reader to get into the 
spirit of the man’s daily performance of 
worship. 

When the youth had finished what he had 
10 say about the mantrajapa, the Pundit looked 
at him for a while and then said, ‘You say 
that you have done this mantra and that, 
and have observed the rules according to the 
Shastra and even though you were properly 
initiated while quite young and did repeat 
many lakhs of these mantras, You have not 
found the results as stated in the books. 


Well, I am sufficiently old, you are my old 
intimate friend’s son; I take the liberty of 
speaking to you about certain things in my 
life, for that may be of some use to you. 1 
too, when young, was like you initiated in 
Sri Vidya by my father, and have continued 


= 
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1. to this day, and would contmue even 60 
the end of my hfe whether or not I see the 
result as spoken of प्रा the Shastras Such has 
been my faith all along But something hap- 
pened a few years ago which gave a defmite 
turn to my line of Sadhana and worship” 
Here he paused and then spoke with feeling 

‘One day I was reciting verses in praise of 
the Great Goddess and felt intensely, saying 
to myself, ‘O Mother, I have been Thy 
worshipper all these years, 1 know no other 
God than Thee, Thou hast not vouchsafed 
to me Thy favour, Thou dost not reveal Thy 
presence to me in any way”? This feeling 
lasted for some time and though the intensity 
slowly thinned, the attitude was there But 
nothing happened in response to my cry A 
few days later, one night I had a dream 1 

could not retain 1t when I got up, but there 

was a feeling that it was a cunous dream m 

which some one said, ‘You will see what 

happens in two or three days Accept 16 wore 


ship it’? There was something more and 
clear but I could not recollect it I did not 


piy to this mteresting occurence as much 
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attention as it deserved But, two or three 
days later, quite unexpectedly when one 
evening a man appeared before me and 
spoke a few words, the whole dream came 
to my vision ma 0006 He placed a danda 
(a rod) covered with a cloth, and said ‘Now, 
I go You will do as directed, all your diffi- 
culties vanish from now on’ 

“Now it was eventide, I thought + rught 
begin the Puja then itself Since then I have 
been doing ait, quictly If you want you 
cin stay a little longer I am coming” So 
saying, he went in and took his bath, and 
was preparing to start the worship that day 
Before the commencement he said “‘When 
the Puja 15 over, 1 will pe silent for some time 
You can receive the prasad and g0 home And 
if you want you can come aby other day You 
may be struch with wonder and may have 
to think about what you are gous to witness 
at the Puja time I tell you beforehand one 
thing, the danda 1s the divime weapon of 
Subrahmanya, Kumara, Son of Devi, 16 


worship 1s the worship of its wielder, 16 
Skanda It 15 the command of the Devi whom 
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1 worshipped all my hfe that 1 should worship 
her child and achieve the fulfilment of my 
life I have a reasommg mind, I am a farkika, 
togician, I know that learned people im their 
wisdom ridicule outer worship as 2. thing 
meant for the begimners or fools It 1s not 
for others’ good opimion, praise or applause 
that God has given us life Inner worship 15 
certainly essential, 1t leads more to Yoga and 
Jnana Outer worship intensifies devotion and 
४8 powerful and effective and supplements 
one’s Sadhana At present I care more for 
outer worship, I see the presence of Kumara 
in the Danda You too will see now More 
about this some other time It 15 getting 
late 1 shall start Remember what I have 
spohen to you Do not look down upon 
external worship It is effective, when there 

is the proper Installation, pratishtha God 

bless you” Instantl, the Puya began, there 

were one or two people, assisting him to burn 

incense and bring the necessary vessels of 
which a glittering brass or bronze plate is the 

most important, for in the centre of that plate 

he was to place the object of his worship with 
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small idols, representing gods and goddesses, 


parizaras who surround then chief, Kumara, 
the pradhana derata. In a low voice uttcring 
mantras he took the Danda and muttered a 
mantra somes hat inaudibly 5 he was motionless, 
holding his breath for ५ ५\ hile. The observing 
youth could make out that it was the mantra 
usually used for ‘nstallation, prana-pratishthd. 
The Danda, the rod, was a ttle less than 
three fect in height, about 1816 to thice-fourths 
of an inch in diameter at the bottom and 
more or less the same throughout except at 
the top where it was 4 little more thick and 
circular with a knob at the head on which was 
engraved some figure He held the danda in 
प perpendicular position with both his hands 
in the middle, or 4 little above the middie. 
He held it प्रा silence with eyes closed for a 
few minutes and muttered something removing 
his hands As he did it, the Danda, to the 
amazement of the new-comer, instead of 
falling, without any support, began to swing 
pendulum-wwse with the knob quite often 
coming 2100051 half-way to the ground Slowly 
the swinging stopped, and the Danda stood 
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erect, quite steady and fixed of its own ac- 
cord The Puja began, with the sacramental 
bath, ad/usheka, to the deity, the danda, and 
with other usual ceremonial details When 
the worship was over the youth received the 
prasad xm silence and left the house as pre- 
viously advised by the Shastr: 

The youth thought “Is there any mecha- 
nical device which makes the stick stand in 
the middle of the plate erect without support? 
Everything was done in my presence The 
shastri 1s a sincere man, quite genume in 
his speech and action Can 16 be after all 
that there 1s something in the pratishtha mantra 
which 1s the means of instiling some force 
imto the inanimate thing? But I have done 
the same mantra many times before and have 
experienced nothing of the hind But the man 
had eirher spoken of certain preliminaries గక 
requisite to realise the efficacy of these man- 
ras’ 1 [5 a hundred and once thoughts 
crossed lus mind on his way home But 
somehow he did not meet the Tantnk agaim 
for he was led to owe allegrince to other 
worthies until in his middle age an obliging 
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Destiny led him finally to take refuge at the 
fect of Sri Aurobindo. 

To return to the subject of outer worship: 
even for the external worship in the Tantric 
system, a certain inner purity is considered 
necessary. Where this is not possible, some 
one who has it and has achieved and scen 
some tangible results enabling him to guide 
the worship, has to do the pratishthd of the 
Image or Yantra, the symbolic mystic Diagram 
in which the presence of the Devata 1s invoked 
to be vivid and felt by the worshipper. Once 
it is done, it is to be tended in a devotional 
atmosphere which grows in intensity in the 
course of time. And this is applicable not only 
to the personal worship of an individual, but 
also to centres of public worship, such as 
temples and other fithas, seats of spiritual 
power. 

Here it must be noted that there is a dis- 
tinction to be drawn between the pradishtha 
of a mérit, an image, or a Yantra for the per- 
sonal worship of an individual and that for 
the public worship in a temple. In the former 
instance according to the ‘Tantra Shastra, a 


239 


FURTHER LIGHTS THE VEDA AND THE TANTRA 


novice 1s guided by a genuine priest for 
external worship but the updsaka, the wor- 
shipper himself must prepare in course of 
time to call down the presence of the deity, 
fo. this purpose he has to undergo preliminary 
disciphnes into which many elements entel, 
of these what 1s called 00742 shuddhi 15 the 
most important and even indispensible both 
for the outer worship as well as for the mantra- 
sadhana which leads to the mner hfe The 
literal meaning of the term 1s the “punfication 
of the clements”, but its effect ts to cleanse 
the atmosphere in and around the person of 
the worshipper and clear it of the fluences 
of the elemental forces or beings, the lower 
spirits, the blind unintelligent forces to which 
men ४) their ordinary hives are subject, and 
the weaknesses on the mental or moral plane 
that pertain to the material body of man 
arc mdeed the result of the play of these 
forces of universal nature The loosening and 
ultimate mddance of the Tamasic forees of 
the dense and clemental nature + imdced 


sine qua non for qualifying oneself for the 
mantra sadhana that arms high at contacting 
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~ [ट daty in the deeper layers of one’s con- 
sciousness or on the higher jevels of one’s 
being thet are supra-physier! But it as also 
necessary and 10 some extent posstble in the 
case of 1 beginner prepiring for the cxterncl 
worsup, dala (44 Ter withont the bkule- 
Shuddhy the frana pratishtha could not be done, 
since the litter is meant to evoke the presence 
or power of the deity from the spint of ones 
own being which itself 1 106866 in, and a 
portion of the supreme Self parama atman, 
the indwelling Godherd in all creatures In 
fact the Tantiic works everywhere retterite 
the value and necessity of this purification 
without which the prattshtha, the installing 
of the power ind the presence either within 
oneself in the immer worsiup or inshiling the 
spit and power into the smage or symbol 
in the outer worship 15 not possible The outer 
worship, as 15 done commonly by the genera 
lity of devotees will be ineffective without the 
essential pratishtha on which everything else 


depends 
We shall return to the subject of pratishtha 


after we have done with one or two points 
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in regard to the bhuta-suddie Its 02316 im- 
portance in the mantra sadhana cannot be too 
much emphasised, since in the yogic path of 
the Tantnk it affords the foundation on 
which the whole edifice of Yoga 25 raised, 
with devotion, knowledge and will as ils 
constituent elements But even before 
entermg straight into the inner apartments of 
Yoga where the psycho-physical centres are 
concentrated upon and opened for progress 
1 the Sadhana and building the inner hfe, 
the Tantrik beginner devoted to his chosen 
deity 1s advised to effect the bhdta-shuddha 
without which the presence of the deity cannot 
be felt, and the grace of the deity, even when 16 
comes in response to an ardent call of the 
upasaka, worshipper, or a fervent emotional 
appeal to the deity, could not be propeily 
received or even when received be adequately 
held and effectively retained in the vessel, the 
body Hence its importance and its value are 
recognised for any form of serious worship 
Tt must be noted here, that the purification 
of the various hmbs, outer physical and the 
पप्रा mind-stull aims not only at the cradsca- 
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tion of the narrowing and obscuring influences 
of the clemental forces and the universal 
weakness of the lower Nature, but inviting 
in their place the opposite good influences 
of the benign forces, the powers of the supra- 
physical worlds. That is why in the actual 
bhila shuddht every part 15 offered toa deity, and 
the group of deities that are invoked to occupy 
their places in the body-vesscl, adhdra, const- 
tutes indeed the minor gods who are the 
panwaras of the chosen Chief, pradhana In some 
Tantric works, instead of the minor rods and 
the chief Deity, the fatfwas or cosmic principles 
with the soul, and the Supreme Self for the 
Chief Deity are mentioned in the culmination 
of the bhita-shuddht And this 15 to give व pire 
spiritual turn with a philosophic basis to the 
updsana As the space set for this short study 


citation of such texts which are 


precludes the 
at least one well- 


numerous and well-known, 
known authority like the Meru Tantra may be 


mentioned here 10 this context Here 1s an 
Enghsh rendering: 


“When the body m its entirety becomes fit 
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to commune with the Devata, one must 
restore and fix in their proper place the prin- 
ciples, fattuas, hidden in the self. (For this 
purpose) from the heart-lotus one must bring 
out the soul from the supreme self. And 
according to the rule (method) by means of the 
Hamsa Mantra one has to look upon the body 
as a luminous form of light and as having 
become quite competent for the worship of 
the Deity.” 


This is just an instance out of many to show 
that the conception of the Tantnik in regard 
to the body was so complete and ideal that all 
the faliwas (or the higher powers) are under- 
stood to be lodged in it and the supreme 
Godhead abides in the centre and depths of 
one’s being, the heart-lotus. Nor is the puri- 
fication of the body and preparing it for Divine 


lama wee देहे देवतोपासनक्षमे । 
aera तैत्वानि स्वस्थानि प्रापमेत्तत ॥ 
आत्मान हूदयाम्मोजादानयेतू परमात्मन | 
हेममन्व्रेण विधिवत्‌ तेजौग्पम्‌ वछेवरम्‌ ॥ 
देवतोपासने योप्यमुत्पन्नमिति भावयेत्‌ | 
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“worship achieved by sheer physical purity 
and strength to be decided by medical opinion 
and judged according to hygienic standards. 
For the purity of the hind in the एन्व्‌ is to be 
accomplished in such a manner that the god 
or gods could discover in it their actual temple 
Consecrated for their advent or manifestation 
And indeed the body is the field of battle 
between the dark and the luminous forces 
in the Cosmos, engendering bad will and good 
will with their brood of feelings and 1deas 
and their consequent subtle effect on the 
body, nerves and muscles, in the shape of sll- 
health and good health and general dis- 
harmony running not in the system Thus the 
bhita shuddit has a double function, the 
hegative and the positive, the former paying 
the way by the clearance of the disagreeable 
forces for the positive side, 16, the filing of 
the purified parts by the presence of the 
Powers that are invoked to occupy ther nght 


places in the system 

While this skuddhz 1s the real factor that effec- 
tuates the mantra-sadhana and the principle 
underlying the inner worship of any deity, 
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not to speak of the yogic way leading to the 
opening of the centres, chakras, it 1s necessary 
also for bahya puja to be effective A word 
about the chief means employed for this funda- 
mental purification by the Tantrih must be 
stated here 

Apart from a certain refinement in the course 
of one’s conduct in life volving the elevation 
of mental and mora! sides which are generally 
held incumbent on the initiate, the main 
instrumentation 15 28 a matter of course, 
the mantra, the sound symbol of the deity 
It is a sound-expression of the idea that at once 
veils to the gross sight and reveals to the inner 
eye of vision the body of the deity, of the truth 
to be realised And this truth, the Devta, 
dwells in the subtler worlds, in the tugher 
planes, not on the physical level, in the world 
of the senses Hence the repetition of the 
sicred word, the manira, prepares the being to 
be collec ted, composed, ancl concentrated on 
the single will to achtexve the object of the 
worship, the Grace of the Deity, to feel and per- 
conve and commune with the Presence But a 
mere mechanical repetition rons in a पिः 
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outer worship also, though here the worshipper 
has to rely entirely upon an unshakable farth 
remforcmg his devotion As has been already 
stated, the material object of worship 15 
often an image or occasionally the Yantra, 
for instance, the famous Sr Chakra or similar 
symbols of the dwelling place of the Desty 
Here, generally, the presence of the Deity 15 
evoked on behalf of the ordinary worshipper, 
by an adept, an expert in the field But this 
practice has in course of tume degenerated into 
a sort of pnestcraft—an unlearned and crude 
purolat muttering the mantras without meaning 
them, 16, without caring for a knowledge of 
the mantra, not to speak of the spirit which he 1s 
supposed to instill into the image to be 
worshipped This 15 called prdna-prattshiha, 
the infusing of life and soul into the sacred 
symbol Here prana really connotes, as in the 
eather Upanishads, a conscious-force emanating - 
from the supreme Soul in which the individual 
being abides It 1s an obvious fact that this can 
be done effectively only by one who ए equipped 
for the tash by a successful course of training शा 
the performance of purifying his own being as 
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described earlier, It is only such an adept, a 
true Acharya who can do the prdna-pratshthd 
of the Image for worship on behalf of another 
individual, The Tantrik attaches importance 
to worship because he recognises that devotion 
to God cannot be complete without laying 
one’s body in full offering at the service of the 
Deity whose presence is evoked and installed 
in the image. The famous nine limbs! of 
devotion of the Vaishnava are applicable to 
devotees of other cults also and the Tantric 
path being in essence synthetic in character 
incorporates into it among other things, the 
elements of‘ knowledge and devotion, and 
discovers the value of bedily service to the 

Deity. And in the words of the Master, if the 

external worship is done ‘with the true con- 

sciousness, it can bring the greatest possible 

completeness to the adoration by allowing the 


1 Hearing of the name of God, singing has glory, constant remems 
brance, worship of His feet, worship with flowers, adoration, servilty 


fiiendship, and last selfoffering 
श्रवण ated विष्णो గారా पादसेवनम्‌ । Tat वन्दनं दास्य 


सख्य ॒भात्मनिवेदेनम्‌ ॥ 
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body and the most external consciousress 
to share in the spint and act of worship | 

So far about the personal image-worslup 
by an individual devotee the efficacy of which 
is certainly conditioned by his faith and 
devotion Here we may proceed to consider 
the question of prana-pratishtha of the image 
meant for 4016 worship such as that 10 
temples, and also the subtle and occult 
principles underlying the traditional belief in 
worship at what 1s generally believed to be holy 
places, not necessarily or invariably temples 
where images are installed In this connection 
we may recall to our mind what Sri Aurobindo 
states in his usual assured tone m mentioning 
the prana-prattshtha, the essentials of which he 
puts in a nutshell in the following passage 
in a letter toadisciple Let us quote the letter! 
as it 15 of imestimable value for our purpose. 


“What you say 1s no doubt true, but it 25 
better not to take away the support that may 


still be there for the faith of thase who need 


1 Pablished im the Letters Second Senses, p 239 
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such supports These visions and images and 
Ceremonies are meant for that It1sa spiritual 
principle not to take away any faith or support 
of faith, unless the persons who have it are 
able to replace १ by something larger and 
more complete 

If the Prana-pratishtha brings down a power- 
ful Presence, that may remain there long after 
the one who has brought 1t has Jeft ns body 
Usually it 1s maintained by the bhakt: of the 
officrant and the sincerity of belief and wor- 
ship of those who come to the temple for ado- 
ration If these fail, there 15 likely to be a 
withdrawal of the Presence” 


The Image installed is just a support for 
the external worship, for the satisfaction of 
and a steadying imfluence upon the outer 
mind and being, the real and substantial ele- 
ment 15 11 the Presence or Power so installed 
by a great soul But a Siddha, one who has 
achieved substantial results im the spiritual 
path need not install an image for the benefit 
of others The very spot he lives or lived पा 
becomes charged with an emanation of the 
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presence and power of his holy soul so much so 
that anyone susceptible to subtle or occult 
influences can feel and detect the abidance 
of something non-physical आप the physical 
surroundings of such a place This accounts for 
the holiness of places where great sages and 
seers have lived, stationed im their Tapas- 
Force, or have shed their mortal frame and 
mortality 

There 1s another important aspect of this 
question of worship at, and pilgrimage to, 
holy places which may be mentioned here for 
the benefit of minds that are inchned to beheve 
that any famous place or temple held to be 
holy and attracting crowds of people from afar 
and near need not necessarily be holy or exert 
benign influence or elevate the spiritual side 
of man For it 1s perfectly true that when a 
presence or power 1s brought down where the 
image is installed, 1t remains a live force for 
a long time and continues even after the man 
passes away ‘Tradition, indeed, nourishes the 
faith of the people who visit such places for 
worship But there are certam temples and 
other places of worship without an image 
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instaiied where the Power, the presence 19 not 
brought down by any holy man and without 
wy tradition to that effect Sull, such places 
trict large crowds of persons many of whom 
tre consimced by experience of the active 
Presence of 1 superior force granting boons 
(6 वीपा a worshipper Here the truth of the 
mritter is that such places ire chosen and 
occupied by beings of ౫ supraphysical world 
—let us cll them beings of the vital world~- 
Who exercise ther influences from those centres 
Which तकित + [ग्ट support for contact 
With the earth and eirthy beings These bemgs 
are quite often spits of + low order whose 
workings ire more (+ and palpably fele 
and certainly in the end mjurtous to 1 healthy 
mind and + soul that has (पला to the spiritual 
way of life This accounts for the centres of 
worship which draw numerous people over 
whom the spirits have a sufficient sway for 
their own gratification and enjoyment! But 


My first preceptor Vasubtha Mun. t was who acquathted me with 
these occult truths among others and yearsjJong after when I came 
here | found the Mothers utterances and authentc knowledge of 
these matters of detail in the occult realm confirrned them 
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there are good, not only evil beings of the - 
vital world and they too exercise their benign 
influence over men who come to worship; 
but such temples or places are less numerous. 
Thus it will be seen that all temples need not 
have Images of worship installed by a holy 
man. There are many which are the self- 
chosen places of spirits and other beings of the 
vital world; they bring themselves, and need 
not be brought down by any one, to places 
that afford them sufficient support through 
the desires and passions and other hungers of 
men which are enough to feed such deities. 
When the support 15 withdrawn and men turn 
to higher forms of worship, they vanish to their 
native country of the vital world, or roam 
about in search of a suitable habitat on earth 
made possible through the prayers rich with 
greed and other weaknesses of the inviting 
human beings on earth who are ignorant of 
of what they are doing, 

Another point must be noted in regard to 
the matter of holy places. There are certainly 
holy spots the origin of which could not be 
traced with any certainty, But it is intelligible 
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an the basis that in the very formation of this 
‘Jobe, there are certain spots which are condu- 
cive for meditation and concentration and they 
engender a spiritual atmosphere which can 
be sensed and felt by those who are by nature 
or training sensitive to subtle and occult 
influences It is also on this basis that the 
Tantra Shastra quite often recommends, for 
its votaries 2 mountain-top or the bank of 
a holy river ఈర parvatagre ववा, for mantra- 
sadhana im solitude. 

Such is the value of a holy atmosphere for 
purposes of spiritual life But nothing is holier 
than the name of the Guru, for 16 carries laden 
with it the influence and power and the very 
presence of the Guru, if he 1s a competent 
Guru, one of real stature m the realm of the 
Spirit, say, a perfected soul, a stddha, a great 
Vibhuti of high spiritual force For in such 
cases the Guru has done the installation, 
prand-pratishtha, of his very presence in the 
heart of [15 discyple whose fidelity to his 
master 15 enough to nourish 16 for its growth 
and fruition in the receptacle that is the 
devotee, the stsaya If the name of the Guru 
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as stated above 1s holy for the disciple, what 1s 
holy beyond measure for all spiritual aspirants 
and devotees 1s the spot where such a siddha 
or wmbhuts or—and this 1s rare—a Drvine 
Manifestation lives, or hved in fapasya, and shed 
the coils of mortality—the ‘material envelope ’ 





